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This project dissertation, entitled “An Inward Outward Journey: A Paradigm for the
Spiritual Formation of the African American Male Disciple,” addresses the issues of
spiritually engaging, developing and empowering African America male Christians. This
work also explores some cultural and sociological dynamics of the Black church and Black
men. Further, it gives insight as to how the creation of a culture within the church
community can enhance the development of Christian African American male disciples.
The dissertation provides a model for the spiritual development and discipleship of
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Like the African American family, the Black church has become
increasingly matrifocal. For decades men have increasingly left the scene of
traditional churches. Without a clear platform for spiritual growth, men have left
to chance their natural inclination for spiritual development. As a result, many of
them remain spiritual infants who are disengaged from the source of strength that
governs every area of their lives. God is often acknowledged, but the desire for
wholeness and fulfillment that comes from an intimate relationship with God and
fellow disciples, is seldom realized. The development and sustenance of such
an experience will be the focus of this project. In this dissertation, I will discuss
the ministry context, explore the ministry issue, discuss previous efforts to
address male spirituality, and outline the major concepts of the project.
The Study Context
The project will be conducted at Ray of Hope Christian Church (Disciples
of Christ), where the pastors are Dr. Cynthia L. Hale and Trunell D. Felder. It is a
fourteen-year-old congregation in Decatur Georgia. Located in South Dekalb
county, the church is nestled in a predominantly middle-class African American
community. Founded in Pastor Hale’s home with four members, the church has
grown to an active membership of approximately 3500. With the average age of
the membership being thirty-six years, the medium income of the parishioners at
Ray of Hope is $35,000. This is in line with the community at large, where the
average household income is $45,000, with an estimated 20 million dollars of
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discretionary income. I make reference to the station and status of the
parishioners because it sheds light on the type of ministry that is provided to and
by Ray of Hope.
With all the economic prosperity that is mentioned, as African Americans,
we seldom experience the benefits of the larger community. For example, the
civic services that would be provided in the white community with the same
economic state are not evident in our community. Our educational offerings, as
evidenced in our public school system, are less than sufficient. Materials and
technology still lag behind those of our white counterparts, who may have
achieved a lesser degree of economic prosperity. There is still what I call
“selective prosperity.” In addition to the false sense of economic achievement,
there is the ongoing alteration of our family structure. An overwhelming majority
of our families are led by single female parents - a phenomenon that has yet to
be reversed. The instability of the family unit has resulted in the social and moral
erosion of our community. Divorced and wayward parents are common, with an
increasing number of neglected and isolated middle class children. They are the
products of narcissistic and materialistic parents.
The same symptoms of self-indulgent behavior can be seen in our church.
Though the disparities and deficiencies of our collective plight are evident to all,
the overwhelming majority of The Ray of Hope congregation, a microcosm of the
African American church, are too self absolved to engender an attack against the
social ills that are destroying our community. Even exercising our voting privilege
is a chore. Instead of a relevant religion, we often seek and settle for a privatized
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religion that soothes our individual wounds and requires little of us in the area of
social responsibility. Thus, Ray of Hope reflects the symptoms of the larger
community: the absence of spiritual fathers, the predominance of female
participation and a population of frustrated youth.
Though partnership and gender balance has been modeled, through the
team ministerial leadership of Dr. Cynthia L. Hale and myself, it has been difficult
to bring men into full partnership with the women of our church. This, I feel, is a
major hindrance to the fulfillment of our spiritual and social calling as the church.
Men are only twenty percent of the church population, and five percent of the
leadership - which includes deacons, elders and committee chairpersons. In light
of this reality, there are other factors that must be considered. A unique element
that must be considered is the presence and strong leadership of Ray of Hope’s
female founding pastor.
Without a doubt, the leadership of Dr. Hale has inspired our female
parishioners to strive for the level of spiritual maturity needed to lead others.
However, it is difficult to gauge the effect that the presence of her leadership has
upon the men of our congregation to lead. Because she affirms and spiritually
empowers both women and men, the spiritual indifference of the majority of our
male membership must be attributed to other social and psychological factors. I
say this because an overwhelming majority of African American churches with
male senior pastors, share our identical demographic profile. In addition, the
matricentrism (centrality of mama) that prevails in the African American
community could be the basis for a unique impact upon the males of our church.
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Whether the impact is positive or negative continues to depend upon how this
element (a female senior pastor) is applied to the edification of the church
community as a whole and the men specifically. Fortunately, the partnering
paradigm that we promote, with myself as co-pastor, encourages the inclusive
participation of the genders.
The Ministry Issue
The following is the ministry issue that will be addressed: How can we
develop a new paradigm for the spiritual formation (development) of Christian
African American males that will empower them to nurture and disciple other
males in the Christian faith (discipline), life style, and leadership?
My motivation for addressing this issue is to uplift the African American
male, while promoting an atmosphere of egalitarianism and solidarity among
males and females in the community. Our church is in need of strong male
leadership. Moreover, our community and nation are in need of godly men who
can give spiritual leadership in familial and civic arenas. I say spiritual leadership,
because the Bible informs us that wisdom comes from God. Furthermore, it is
impossible to genuinely love oneself and neighbor, unless there is a real love for
God. Therefore, it is my desire to provide an atmosphere in which the spiritual
dimension of manhood can be exposed, explored, cultivated and released.
Up to this point, godly manhood has been mistaken for patriarchal
supremacy. The “headship” of the man has often been at the expense of the
woman. The concepts of shared power and co-existing gender strength have
been less than prevalent models in the church. I contend that spiritually strong
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men, who adhere to the teachings of Jesus, are capable of partnering with
women and providing leadership that will not oppress women. That is especially
true if the men belong to a community that fosters solidarity and explores male
relational issues. Furthermore, African American men whose identity is informed
by their rich spiritual and cultural legacy are equipped to withstand the socio-
psychological assaults of American society.
Growing up in Detroit, Michigan, I have always been aware of the need for
justice in an unjust society. As a youngster, the signs of social disparity were
ever present. There was a clear distinction between those who had and those
who had not. Though people in my community experienced a limited degree of
financial success, they did not necessarily enjoy an enhanced quality of life.
Uneducated factory workers in the automotive industry led many of the families in
the black community. Long hours of manual labor yielded some financial reward,
but rarely did it provide opportunities for upward mobility. Unfortunately, the
automotive industry went through a period of decline in the 70’s and 80’s. As a
result, thousands of individuals with limited education and endless obligations
were left to fend for themselves. The sudden shift in the economic climate was
devastating, creating a new underclass that has yet to recover.
In addition to financial hardships, black families, especially the men, were
emotionally, spiritually, and psychologically devastated. No longer able to provide
for their families, hundreds of black men were faced with the reality of not being
able to live up to the westernized model of manhood. The standard of the
majority culture has always been just out of reach for Black men. As a result.
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many of us have indulged in what Edward Wimberly calls “compulsive
masculinity.” African American men have found unhealthy and often violent ways
of exerting their manhood. This counterfeit masculinity has resulted in the
isolation of these men from God, intimate relationships, and themselves. This
perpetuates a distorted sense of self and reality, which renders many African
American males less than effective.
This issue presents a serious challenge for my model of ministry. As a
prophetic servant leader, I am to proclaim a message of salvation and liberation.
In Old Testament thought, the prophet is one who speaks to a particular context-
usually indigenous to the prophet, on behalf of God. The prophet declares and
communicates the will of God to God’s people.
In this country, the souls of black men have been scarred, oppressed, and
in essence, held captive. The evils of systemic racism and economic
disenfranchisement have taken their toll on the souls of our men. Furthermore,
Black men have internalized the social values of the dominant culture that have
done more to imprison than to liberate them. As God’s spokesperson, I must
address the issues and apply multifaceted strategies of liberation to those who
are within my sphere of influence. The stability and existence of our families,
churches, communities, and world, depend upon collective efforts to address this
issue.
Ray of Hope Christian Church is but a microcosm of our larger society,
comprised of families, within a community that is in need of spiritually mature
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men. The spiritual formation of men is crucial to the development of Ray of Hope
Christian Church and beyond.
Previous Efforts to Address the Ministry Issue
Prior to the onset of the current project, participation in worship services,
new member assimilation, men’s breakfast meetings and opportunities for
service were the four methods that were employed to attract and minister to
males at Ray of Hope Christian Church.
That worship services were used to attract males was evident, first, in that
our demonstrative way of worship for many was appealing. Many males have
been attracted to the sights and sounds of other men who were actively
participating in worship. The display of some physical evidence of being
engaged in worship often gave other men an example of and permission to
demonstrate their worship of God. Therefore, the worship and praise of God, in
our communal setting, became both a female and male activity.
The second method that was employed to minister to the males at our
church was the church assimilation process. The assimilation process included
but was not limited to a confession of faith in Christ, water baptism by immersion,
enrollment in and completion of a new member orientation class, and
participation in some form of ministry. This process of development, which seeks
to impart some basic tenets of the Christian faith, encourage the practice of these
tenets, and evoke a sense of community, is offered to every member of the Ray
of Hope Christian Church. Because it is offered to the general church population.
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it has benefited both male and female. However, it appeared as though gender
specific ministry events would be helpful in enriching our faith community. I say
this because I often observed the informal development of all female and all male
communities as they sought to address gender specific life issues. However, I
believed that the effectiveness with which they engaged their concerns could be
enhanced with the use of a formal platform.
Third, in an attempt to address the needs of men, we began male
breakfast groups. On Saturday mornings, the male population would gather to
discuss relevant issues, receive biblical instruction, and enjoy the fellowship.
These meetings were productive; however, they met the needs of only a small
percentage of the church’s male population. Further, the impact of the breakfast
format was difficult to determine due to the infrequency or inconsistency of some
of the program participants. Thus it appeared that the breakfast meetings did not
offer what was needed to engage and maintain the active participation of the
church’s male populous.
Therefore, it was determined that a fourth method, Christian service must
become an integral part of our males’ ministry. We felt that men would be
inspired to answer the question “What do the men do?’’ Thus, we developed
ministry opportunities in which the men could participate. Mentoring programs.
Habitat for Humanity, and evangelism events were just a few of the opportunities
that were presented. What we discovered was that men would participate in
short term, one time, one to four hour ministry opportunities, but anything beyond
that minimal commitment was undesirable. Work, family and other obligations
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inhibited the participation of many. Therefore we had to offer multiple short¬
term ministry opportunities that would promote ministry without overextending the
men’s commitment level. Unfortunately, commitment surfaced as the primary
barrier not only to service but also to spiritual growth. Generally, there was
disinterest among the men to commit to any activity that would detract from their
personal agendas. Because I believed that the two - commitment to spiritual
growth and service are inextricably bound - my project had to center on spiritual
formation that would facilitate service, love, discipleship and witness.
With the exception of some outreach events, most every gathering
encompassed a didactic component. Often there was a study or sermon that was
presented to spiritually nurture the participants; however, the impact of the
teachings upon the recipients was not always apparent. But whenever there was
pedagogy with an opportunity for reflection and social interaction, there appeared
to be a heightened sense of community, accountability and spirituality.
Community was apparent in the relationships that were developed as a result of
informed reflection, which was done in an open forum-small group. Accountability
was fostered as men vowed to assist one another with their Christian walk.
Finally, there was some evidence of spiritual growth as some men
evidenced interest in spiritual disciplines such as prayer and Bible study.
Unfortunately, the sustenance of these inaugural moves toward communal and
spiritual evolution was short lived. Invariably, the interest in spiritual development
and covenant responsibilities would wane, and men would revert to “business as
usual.” Many of those who appeared to be profoundly impacted by event-filled.
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cathartic experiences eventually lost their fire. Thus the probability was minimal
that these men would positively impact other men for spiritual transformation.
Therefore a model of spiritual formation that would engage men in a sustained
effort of self-duplication (discipleship) was needed.
Purpose of The Project
Within my ministry context, my project entails developing a practical
model, or new paradigm, that would facilitate the spiritual, communal and
leadership development of African American men. One normative assumption
that I hold is that a viable relationship with God is central to the development of
self. Genesis 1:26 is the foundation of this spiritual theory. Because we are made
in God’s image, humanity must find its identity, purpose and sustenance in God.
Central to the development of this relationship and spiritual maturity is the
utilization of Scripture. Na’im Akbar, in Visions for Black Men, emphasizes the
prominent role that biblical narratives can play in the development of African
American male maturity (Akbar 1992, p.50). The Apostle Paul too, noted that
Scripture was “profitable for instruction in righteousness” (2 Tim 3:16). Personal,
cultural and biblical narratives will be my points of departure, with the goal
developing spiritually mature men. To that end, my project will be executed in
the following methodology.
Methodology
Forming the new paradigm derives from implementing three phases:
seven modular sessions, a twelve-week discipleship phase, and a praxis phase.
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taking place within the Ray of Hope context, and dependent upon the support
and encouragement of the faith community.
Modular Sessions
Phase One: Establishment of a Men’s Core group and charge them with
the responsibility of developing programs that will facilitate the spiritual and social
development of the church’s male population. It is this group of men, twelve in
all, that I will take through a seven-module self-discovery process. The seven
modules are as follows:
1. The Unique African American Man
2. Faith of our Fathers
3. African American Male Spirituality
4. Developing Male Relationships
5. Functioning in the Family
6. Men in the Life of the Church
7. Developing a Community Ethic
The goal of these sessions is to engage the men in meaning making and
self-definition, while providing a platform for spiritual reflection. In so doing, I
contend that the men will be better equipped to disciple others for transformation.
The objectives and key concepts of these modules will be revealed in Chapter
Three of this dissertation.
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Discipleship
Phase Two: Construction of a discipleship component, beginning with a
group of approximately seven men and by choosing some Christian education
materials with which to disciple them. “One to one” meetings are to engage the
material with the intent of discovering how the biblical and doctrinal truths apply
to our lives. This is done didactically and through contextual projects (i.e. trying
the biblical principles in the home setting and reflecting upon the results). The
idea is to ingest, digest, and apply the principles in such a way that the disciple is
able to teach another the same information, in the same way.
The initial discipleship process is a twelve-week process, and is meant to
continue indefinitely. Following is a sample discipleship session:
1. Mutually agreed upon meeting time and place ( punctuality stressed)
2. Invocation
3. Scripture memorization
4. Reflection upon previous lesson
5. Assessment of previous lesson application
6. Engagement of present lesson-taught by the pupil
7. Questions and affirmation
8. Sharing /life narrative
9. Application assignment
10. Prayer.
Again, this series of one-hour meetings will go on for approximately twelve
weeks. It is done in preparation for the praxis or disciple-making phase.
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Disciple-Making
Phase Three: Organization of a praxis dimension. As part of the formation
process, during the 6**^ week, the disciple is encouraged to choose two pupils
whom he will bring through the disciplining process. The goal of this process is
for men to duplicate themselves, while simultaneously strengthening their
development. As men are discipled, there must be a way for them to be
acknowledged in a plenary session. The intent of monthly meetings is for the
male population of Ray of Hope to be able to fellowship, share, and receive
biblical instruction on issues that will evolve from life and a weekly prayer group
which meets Saturday mornings at 6:00 a.m. The teacher would present the pupil
before the men’s fellowship body.
Community Support
In conjunction with the process, quarterly sermons are to highlight the role
and importance of godly men in the church, community, and society. This public
affirmation of men is deemed to be an ntegral part of the community process. In
an attempt to reduce friction and engender support, before the process of public
affirmation intensifies, an appearance in a “Sistahs Only” meeting is to explain to
the women of the church the intention of my efforts to uplift men. in addition, a
family series is formed to stress the importance of male and female partnership.
A part of the methodology is also the employment of the gifts of a seven -
man council; in order to execute this project with greater support and efficiency.
These individuals must be members of the church for approximately a year. At
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least five of these individuals will be leaders of particular ministries, (i.e., security
ministry, prayer groups leader, and choir). Their function is that of advisors and
task force leaders. My immediate target audience for discipling reflects African
American men, ages 18 and above, who have been members of Ray of Hope for
approximately six months. However, I seek to evoke change in every male at
Ray of Hope, with an effort to affect the community genre.
Evaluation
Occurring at the end of the process, the evaluation of the seven-module
process is focused on each participant conducting a self-assessment while
reflecting upon the experience. At each stage of the one-to-one discipleship
process participants are asked to do a post assessment of their perceived
growth. The assessment is intended to reflect upon their growth as a pupil and
then as teacher/disciple maker.
In addition to the self-reflective evaluative method, interviews are guides
to assess the perceived state of our male population. This includes the
participants’ perceived personal state of spirituality and helpfulness of the men’s
fellowship. This approach allows for a comparison and contrast of the spiritual
formation of those who have completed the process with those who have not.
Evaluation also includes the assessment of the number of men involved in the
church family and leadership. Finally, attention is given to the number of
individuals who are involved in discipleship, fellowship/ministries and church
leadership.
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The hoped for outcome is to see men who are nurturing other men in the
faith, which would be a visible sign of the maturation of their spirituality. In
addition, an anticipated outcome is to increase the participation of males in
leadership positions by 20 percent and increase the number of persons who are
eligible for leadership. Moreover, I envision men who will become co-laborers
and spiritual leaders in their families.
Limitations of the Project
As I review the proposed paradigm for transformation, I find that there are
at least four areas of limitation. These areas are program participation and
development, the extent of spiritual maturation, the ability to overcome existing
barriers to male socialization and the limitation of program duplication.
Limitations of Participation and Skills Development
The challenge of attracting and maintaining the involvement of men in
spiritual programs is real. Though men may acknowledge the need for and
initially embark upon a disciplined spiritual journey, the path is often neglected in
pursuit of other interests. Work, familial responsibilities, and recreation take
precedence over spiritual concerns. To overcome the tendency of some men to
forfeit their faith Journey, the program will have to meet an immediate need. In
other words, it must provide tools that can have an immediate effect on their
quality of life; otherwise their desire to participate will diminish. Furthermore, the
program must assist in developing skills that will empower them to successfully
cope with impending life issues. Unfortunately, the program will only be able to
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introduce some of these skills. It will be up to the participants to embrace and
ultimately apply to their lives the newly acquired principles. Much of this will
depend upon their level of maturity and commitment to spiritual development.
Unpredictability of Spiritual Maturity
Though one goal of the program is to encourage spiritual formation, there
are some limits to the degree of spiritual maturity that can be expected to occur
in a fourteen-week period. By spiritual maturity, I am referring to the desire and
ability to cultivate one’s spiritual growth. Indicators of this growth may include
frequent fellowship with a faith community, a consistent prayer life, and Bible
study. To be sure, the initial impact of the small groups and one-to-one
interactions will be significant. However, long-range spiritual development will
depend upon the continued employment of spiritual disciplines practiced during
the program. Therefore, the model will be limited to the introduction of tools for
spiritual maturation. However, the sustenance of maturity achieved will greatly
depend upon the ability of the sessions to “create the need” for continued growth.
Because fellowship - interaction with other Christians - is essential to growth, it is
imperative that men cultivate nurturing and empowering relationships with other
men.
Limitations in the Bonding Process
Developing and sustaining strong relationships between men will be a
challenge. Societal norms, traditional roles, and intimacy issues can be barriers
to communal male empowerment. The program will be limited in its ability to
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encourage the type of bonding needed to sustain spiritual development. Though
it will provide a platform to commence genuine interaction, it cannot ensure the
cultivation of these relationships. This is largely due to the fact that desire and
responsibility for the maintenance of these relationships rest upon the men
themselves. However, if the men can experience the benefit of rich relationships
that delve beneath surface socialization, they may be inclined to commit to them.
Thus, they may discover viable assets for their social and spiritual empowerment.
Limitations in the Applicability to Other Ministry Settings
Because this project is being executed in a particular setting with a
particular group of males, it may not be applicable to other ministry sites. There
are any number of variables that could determine the effectiveness of such a
program. However, it is believed that most settings would benefit from the
nurture and communal cohesiveness that is evoked when men are encouraged




There is a dearth of information regarding the spiritual formation of
Christian African American men. Though there are valiant efforts to address the
issue of African American male spirituality, endeavors to document these various
approaches are limited. However, we will seek to engage materials that are
relevant to our mission of spiritual formation. We will begin our pursuit with an
evaluation of normative literature.
Normative Literature
As a normative literary source. Scripture is central to the Christian faith. It is an
integral part of any attempt to engage in a process of spiritual formation. To be
sure. Scripture is probably the greatest normative source available for true
transformation of the African American male. Paul presents the possibility of
being “transformed by the renewing of our minds” (Romans 12;2,NIV). In
addition, God promises that the Word will not return void (Isaiah 55:11 ,KJV).
That Scripture is vital to spiritual development is gleaned from the following
passages;
1. For those whom he foreknew he also predestined to be conformed to the
image of his Son, in order that he might be the firstborn within a large
family. (Rom. 8:29, NRSV)
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2. But he answered, “It is written, ‘One does not live by bread alone, but by
every word that comes from the mouth of God’.” (Matt. 4:4, NRSV)
3. Indeed, the word of God is living and active, sharper than any two-edged
sword, piercing until it divides soul from spirit, joint from marrow; it is able
to judge the thoughts and intentions of the heart. (Heb.4:12,NRSV)
4. All scripture is inspired by God and is useful for teaching, for reproof, for
correction and for training in righteousness, so that everyone who belongs
to God may be proficient, equipped for every good work. (2 Tim. 3:16-17,
NRSV)
5. Your word is a lamp to my feet and a light to my path. ( Psalm 119:105)
6. I treasure your word in my heart, so that I may not sin against you. (Psalm
119:11, NRSV)
7. The grass withers, the flower fades; but the word of our God will stand
forever. (Isa. 40:8, NRSV)
The Bible bears witness to the importance of Scripture in the life of all
believers. It was “the Word” which was in the beginning (John 1:1), and it is the
word that guides and directs the spiritual pilgrim upon his or her journey. The
Word is the point of departure for and sustainer of spiritual life. Moreover,
Scripture is used to promote spiritual formation in individuals. The
aforementioned verse from Romans references the conforming process, and the
end result of the process, to be conformed to the image of Christ. It appears to
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be God’s expressed intention that there be spiritual development and maturation
toward the image of the Son. This intention of God could not be known except in
the revelation of Scripture. Further, the Hebrews text suggests that the word of
God initiates an internal formation process that is manifested outwardly in the
expressed image of the Son. Therefore, Scripture is essential to the
inward/outward journey of the spiritual pilgrim.
The gospel of Matthew also supports the concept of Scripture as essential
to the journey, when Jesus cites the word as a staple for existence. Whether one
interprets the text literally, or metaphorically, the importance that he places on
“every word that comes from the mouth of God “ is apparent. In the Timothy
passage, Paul asserts that the Scripture is “inspired by God” and has both
spiritual and practical benefits. To paraphrase the Psalmist, it is God’s word that
illumines our steps and lights the paths of our spiritual journey.
The centrality of God and the person of Jesus in Scripture are pivotal to
building a theological perspective on spiritual formation. And, this connection is
evident in the literature. Some brief discussion is included here, with more
reserved for the section on operational literature. Spiritual formation is the
process of spiritual development. It is progressive. Further, it is the development
and nourishment of a spiritual appetite that is initiated at the time of the “ new
birth,” or spiritual awakening. In the late 1980’s, the World Council of Churches
assembled a group to explore “spiritual formation in theological education.”
They attempted to define both spirituality and spiritual formation when they
stated: “Spirituality points to the life in the spirit, and Spiritual Formation refers to
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being nourished and sustained in such a life” (Armitham 1987). In Hidden
Wholeness, Dash, Jackson, and Rasor assert that “spirituality” can be used to
describe an attitude or way of life. Thus, all people have some sort of spirituality;
All people hold fast to something (Dash, Jackson, & Rasor 1997, p.4). Though
spirituality can be used to describe an attitude or way of life, I believe that the
formation and sustenance spirituality begins when one is conscious of an
encounter with the true and living God. Thus, one’s life and attitude are formed
in relationship with God. Further, spiritual formation can be defined as being
nurtured and sustained in one’s relationship with God.
It is important to differentiate between Christocentric spiritual formation
and other forms, because it is quite possible to be engaged in a form of spiritual
formation that is not conducive to the restoration of the individual. It is the
inaugural event or “conversion experience” that serves as a reference point for
spiritual development. In his work Spiritual Formation in the Local Church. Frank
Stanger suggests that “Spiritual formation leads to spiritual well-being which is
the affirmation of life in a relationship with God, self, community, and
environment that nurtures and celebrates wholeness”(1989, p.14). It is the goal
of spiritual formation to reconcile persons with God, self and neighbor. I agree
with Stanger who declares that spiritual formation is growth in spirituality
according to the image of Christ (1989, p.16). As one seeks to conform to the
image of Christ, one is reconciled to God, self and neighbor.
For African American men, it is important that Christ be the object of
spiritual formation. Again, the authors of Hidden Wholeness assert that “all
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people hold on to something.” (Dash, Jackson & Rasor 1997) Unfortunately,
many black men hold on to things that are less than worthy of their attention,
because their spirituality is being formed around objects that do not lead to
wholeness. There is often an attempt to achieve transcendence - a perceived
superior quality of life above existing circumstances. However, the vehicles that
are employed (i.e. power, career, material acquisition, drugs, etc.) often fall short
of the lofty goal. I concur with Susanne Johnson, who asserts in her work,
Christian Spiritual Formation in the Church and Classroom, that “As Christian
selves, we are called to a maturity and transformation beyond our own ability to
change ourselves” (1989, p.110). She suggests that it is the gracious initiative of
God, in Christ Jesus and through God’s Spirit, who empowers us for
transformation and transcendence. Therefore the stages of male formation-
development, which is faith based, must be fashioned around the centrality of
Christ.
Empirical Literature
As we engage spiritual formation from both a psychological and
sociological perspective, James Fowler presents an interesting archetype for
development. While it is difficult to succinctly describe the developmental stages
of adult black males, faith development theory does provide a framework by
which one can engage the process of spiritual formation.
In Faith Development and Pastoral Care . Fowler offers six stages of
faith that will inform our discussion of the developmental stages of adult black
men (1987). Though Fowler presents six stages, I will employ four (4) of the
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stages for the discussion of adult male development. The first stage, Intuitive-
Projective, deals with the infancy stage of faith and human development,
whereby children ages 2-7 begin to develop speech and begin to construct an
image or images of God. For children, this is a crucial stage of faith
development that can be powerfully and permanently influenced by the
examples, moods, actions and language of the visible faith of significant adults.
Indeed our faith has been fashioned and formed by those whom we emulate.
The second stage, Mythic-Literal, likewise encompasses the early childhood
stage. Observed in children ages 7 to adolescence and in some adults, this stage
reflects a time when one begins to take on for himself or herself the stories and
beliefs that symbolize belonging to the local community. It is a time of
development when cognitive abilities are being exercised and sense is being
made of stories and beliefs that are to be applied to one’s perceived sense of
reality. As with all humanity, at this stage of development, many males discern
that the beliefs and stories they embrace as literal truth, do not always agree with
reality of society that is encountered. For example, beliefs about what is truth,
fair, and just are often tested when met with the unspoken rules of society. This
is particularly true for black men when it comes to issues of race and equality.
During what Fowler calls the Synthetic-Conventional stage, persons
develop new capacity to reflect on their thoughts and ways of experiencing life as
well as assume “mutual interpersonal perspective taking I contend that most
of the adult men that I encounter in the community of faith find themselves having
reached, to various degrees, this stage of development. Because it is seen as a
23
conformist state, persons can be influenced by a wider set of environments.
Specifically, having willfully made themselves a part of the faith community, they
are poised to be influenced by this environment. In addition to being influenced
by the faith community, these men are influenced by family, society, peers and
the media, all of which compete for the right to influence them as they seek to
engage in meaning making and self discovery. Interestingly, Fowler believes
that “The Stage 3 individual’s faith system is conventional, in that it is seen as
being everybody’s faith system or the faith system of the entire community. And it
is synthetic in that it is nonanalytical” (1987, p.137). This resonates with where
many men find themselves in that they want to do things the “right way,” as if
there is a uniform method of expressing the Christian faith. As a member of the
faith community called Ray of Hope, many of the men seek to conform to a
perceived communal concept of what it means to become Christian and “live the
life.” However in attempting to integrate a cultural belief system into one’s
personal worldview, one must be open to embrace the communal system of
beliefs while authenticating and affirming a personal value system. One is then
poised to engage the next stage of development.
The fourth stage of faith development, Individuative -Reflective, is a
period of critical reflection where one begins to take seriously the responsibility
for his/her own commitments, life-style, beliefs, and values. This type of
responsibility often requires a radical shift from the status quo. Therefore, in
order to make a genuine transition to Stage 4, there must be an interruption of
the reliance on external authority and an ensuing relocation of authority within the
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self, which Fowler calls the emergence of an “executive ego.” When one
disconnects from previous assumptive values inherited by external authorities
such as parents, social organizations and church traditions, then a new identity
can be formed. This identity is expressed and actualized by the choice of
personal and group affiliations and the shaping of a lifestyle (p.179).
Beliefs and values that were previously held in tacit ways now become
explicit. Thus, symbols are translated into conceptual meanings. Through
reflective thought and analysis, ritualistic expressions are now identified and
clarified. The ability to engage such meaning making and self analysis is
essential to claiming and esteeming one’s self worth in relation to God and the
world. However, it is important to move through this season of critical analysis to
a re-visitation of the “wonders” of God. Put another way, if God in our life is
reduced to critical thought and reflection, God may cease to be a God that must
be engaged by faith. Therefore, God would be no greater than what our minds
can comprehend. This would be detrimental to a people, especially Black men,
who have been and are in need of a God who can transcend finite existence.
Thus, it is imperative that the men press toward Fowler’s fifth stage of
development: Conjunctive Faith. In this stage, Fowler pushes the spiritual pilgrim
to journey beyond the sterility of criticism to a sense of being called again. For
the men, the calling would be unto God, and a sense of self and purpose. The
“call” can be liked to a sense of resolution following a period of dissonance.
Though this stage is unusual before mid-life, this stage is characterized by
a “second naivete” or a “willed acceptance” of one’s tradition and past. Having
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wrestled with and reclaimed the inadequacies of the symbols, social systems,
and self-reflective analysis, the sojourner often becomes accepting of
multidimensional forms of encounter, understanding and life expression.
In his 1982 Norton Lectures, Fowler spoke of this stage as the time when
one begins to experience something of “a principled opening of the boundaries
of the self to voices from within our unconscious, to voices from without”-a type of
inward/outward journey. The fifth stage reflects a time when one is ready for a
new quality of intimacy with self, others, and God "who takes on a more
profound and dangerous appearance” (Norton). Instead of God’s taking on a
dangerous appearance, I would suggest that during this stage of development,
the individual is willing to acknowledge the multifaceted nature of God, in which
God is manifest in ways that were not before conceivable.
In a somewhat ironic way, this revelation releases the pilgrim to
experience life in God to a deeper and more expansive degree. There are
limitless possibilities as one seeks to unify what appears to be opposites in
realities and possibilities. However, with a vision of how things could be, one is
hopeful that one can become a transforming agent in an untransformed world.
This reality urges one to enter the sixth stage of development. Universalizing
Faith.
The sixth stage of faith is called Universalizing Faith, the stage in which
one is willing to relinquish “the self in such a way that before was not possible. It
is the “pouring out “ or divestment of commitment and loyalty to values that have
given us our identity and worth. Though this process was occurring across each
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stage of development, Fowler believes that it reaches a kind of completion in
Universalizing Faith. In essence, this occurs because a person “decenters” in
the valuing process to the degree that he or she participates in the valuing of the
Creator and values other beings more than the value of self. Therefore, this
stage of development is actualized in the giving of oneself for the betterment of
others and in harmony with the Creator.
Though the Universalizing Faith stage may not be the completion of faith
development, it is without a doubt a most desired destination. For the faithful to
mature to such a place that they give of themselves for the sake of others is
extraordinary. This type of self-abnegation and sacrifice is a goal of my formation
process. The “Pouring out” that Fowler refers to is key. If men who have
committed to the journey of development and formation would commit to pouring
their lives into others, then the spiritual maturation process would greatly
increase.
To be sure, some degree of communal investment is present and
indigenous to our existence as human beings; we naturally care for one another.
However, it is rare that one would intentionally invest in the spiritual and
emotional lives of those whom with they may not share a kinship tie. It is this
type of shift in being that I believe Whitehead and Whitehead refer to when they
speak of moving from discipleship to stewardship (1992, p.139). The Whiteheads
define the disciple as a follower, and the steward as one who cares for the
household, and who administers the larger community. (1992, p.140). The
steward has then grown to a place of spiritual maturity, self awareness and self
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acceptance where he or she can healthily care for the disciple. To this end, the
men in my study would realize that they are “their brother’s keeper.” In a sense,
this shift epitomizes Fowler’s Universalizing Faith stage. Even though many of
us may never achieve the Universalizing Faith stage in totality, it is a vision that,
when striven for can positively affect our realities.
Because spiritual formation is inextricably bound to the African American
male’s psychosocial reality, Erik Erikson’s work is useful for our discussion. In
his work Identity: Youth and Crisis. Erikson refers to the concept of identity that
pervaded much of the literature on the Negro revolution of his day (1998, p.295).
He observed that writers such as Du Bois, Baldwin and Ellison defended the
Identity of African Americans that rivaled the prevailing stereotypes of the day.
(1998, p.297). In combatting the stereotypes, Erikson suggests that “Negros”
must overcome self-consciousness, which he calls “Identity - consciousness,”
with identity that is won in action. In other words, persons must be intent on self¬
definition in order to transcend social boundaries and possible self-absorption-
internalization of certain stereotypes. Erikson’s observations presume that the
African American person perceives the systemic stereotypes. However, it may
be possible for one to be unaware of or even deny the existence of sociological
conditions that affect their lives.
In Counseling The Culturally Different: Theory and Practice, Deraid and
David Sue cite W. E. Cross, who asserts that African Americans go through
five stages of racial identity. The first stage is one he calls the Pre-encounter
stage. It is a state where individuals have a Eurocentric perspective and accept
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most of the values of the majority culture. They are miseducated or naively
unaware of the state of racial affairs in society. Therefore, they do not perceive
race as an issue and in fact for them it may not be. This stage, suggests Cross,
precedes the Encounter stage where individuals experience a series of events
that are racist and discriminatory in nature and leads to personalizing these
events (Sue, p.238). It is then that individuals become acutely aware of race,
racism and its personal impact. Following are the three remaining stages of the
Cross model:
Stage Three: Immersion Stage. During this stage the old identity is shed
and a new frame of reference develops. The majority culture is seen as evil and
the individual seeks Black experiences by immersion into the Black culture.
Stage Four: Internalization. At this state the new identity is completely
internalized. However, there is a range of responses, from being totally
committed to Black issues to emphasizing those with a bicultural or multicultural
orientation.
Stage Five: Internalization-Commitment. The fifth stage is characterized
by a long-term interest in and commitment to African American affairs.
The Cross model presents the possibility that an African American can at
one stage be oblivious to racism and its effects, while Erickson precluded such
awareness. I contend that only at an infantile stage of social development or in
remote or isolated social conditions can one not be impacted by the racial climate
in America. Therefore, whether racism is initially perceived or not, positive racial
identity is a healthy and necessary process of meaning making. For Black men.
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liberation from social stereotypes would be central to the realization of Fowler’s
Universalizing Faith stage, and a crucial step toward the type of development
inherent in those who achieve a sense of psychosocial wholeness.
Though Fowler implies that his stages of faith develop linearly, Daniel
Levinson suggests that development and maturity cannot always be charted as a
linear process. In The Seasons of a Man’s Life, Levinson and his research team
maintain that the life cycle evolves through a sequence of eras, each lasting
roughly twenty-five years (1997, p.18). His findings also reveal that the eras
overlap in that one era is started while one is ending. Thus the stages that
Fowler presents are excellent indicators for locating where one may be in the
process of development. However, the sequential nature of stages that attempt
to identify human development must give way to the fluidity of life.
Operational Literature
As we engage the operational literature, we explore spiritual formation as
a journey with inner and outer dimensions. Because all life is a journey, with a
beginning and ultimate destination, one can surmise that the spiritual life, which
includes spiritual formation, is a journey. That spiritual formation is a journey is
evident in as much as it speaks of growth and development - it is not stagnant.
Spiritual formation is a fluid process with some direction. Of spiritual formation
Stanger in Spiritual Formation in the Local Church, states; ’’Spiritual formation is
a journey. It is a dynamic process, always taking place, always progressing
toward a desired spiritual objective, always manifesting evidence of personal and
relational achievement. The spiritual life is never static; we are alive in Christ ”
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(1989, p.16). I agree with Stanger, who affirms that the process of spiritual
formation is an active process that requires the participation of the person.
Further, he asserts,” Spiritual formation is the journey of the total person toward
wholeness”(1989, p.16). Totality speaks of the employment of persons’ spiritual,
physical, relational, and mental faculties. “From a psychological perspective,”
says Stanger, “spiritual formation is the pursuit of maturity” (1989, p.17).
Therefore, one can surmise that one never really reaches maturity. I contend that
maturity is relative, that there are different levels, and that people progress as
they pursue and engage each stage afresh.
For the Christian, this journey, which has as its genesis an encounter with
the living God, moves toward the manifestation of the image of Christ. In the
words of Stanger, ’’Theologically speaking, it is the process by which the image
of Christ is formed in us” (1989, p.17). It is in the formation of Christ’s image that
the spiritual pilgrim experiences “wholeness.” This reality cannot be experienced
apart from an initial encounter and constant engagement. A proponent of
constant engagement Jesus, said “Apart from me you can do nothing” (Jn. 15:5).
Thus Jesus, the object of our journey cannot be realized apart from him as our
companion on the journey.
That spiritual formation is a journey that has inner and outer dimensions is
seen in the inception and progression of its impact upon the life of the pilgrim.
Most often, those who embark upon the journey of spiritual formation do so in
search of a resolution to an impending challenge or crisis. In Christian Life
Patterns, Evelyn and James Whitehead suggest three distinct phases that can be
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noted in the experience of adult crisis: entry, duration, and resolution (1992,
p.50). I contend that the journey of spiritual formation is a series of crises that
seeks resolution. The ongoing process is a series of such encounters that mark
the trail of the journey, which begins with the individual but has far-reaching
communal consequences.
In his work Care of Persons. Care of Worlds. Larry Kent Graham offers a
systemic approach to pastoral care which emphasizes “...togetherness, ongoing
processes and transactions, in cooperation and reciprocal influence, rather than
autonomy and separateness” (1992, p.263). Graham understands the person as
a synthesizing and creating center of experience who both reflects and at least
partially reshapes the other systems (e.g., family, church, society and culture) in
which he or she is embedded (1992, p.55). This shaping and reshaping takes
place over a period of time, paralleling what the Whiteheads call “duration.”
Though the community is often reshaped, it contributes to the negotiation of a
crisis by pacing a person through the time (Whitehead 1992, p.52). Therefore,
the community of faith takes an active role in partnering with the pilgrim in the
process of spiritual formation.
As we continue to explore the operational literature, it is important for us to
realize that spiritual formation, which includes crisis, also involves the
transformation of individuals who experience a sense of call that empowers them
for liberation. Graham defines transformation as “The emergence of dramatic
new patterns of relatedness, value, and structural organization within a system
(1992, p.263). ’The meaning of transformation connotes more than mere
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amendment or alteration, but rather suggests metamorphosis or conversion.
Transformation and reconstruction rarely occur by human willingness and volition
alone. There are often contributing factors that engender transition and propel us
toward change. Two significant movements are endemic to the transformative
process: crisis and metanoia. Crisis is an important but often overlooked catalyst
of transformation. Crisis is derived from the Greek word krisis, which means
“turning point.” By sparking reconstructive change, a crisis can often serve as the
impetus for a turn toward positive developmental changes. Similar to crisis but
with a more pointed spiritual emphasis is the emergence of metanoia. Metanoia
indicates a repentance that leads to deep changes in the patterns of our
personality.
Within the context of Christian spirituality, transformation is motivated by
the inner yearnings of spiritual appetite as related to one’s comprehension of
call, vocation, and the search that emerges from ongoing metanoia and the
desire to know God. The word “call” or “calling” is derived from the Latin words
vocare and vocatio, from which we acquire the word vocation. The Greek word
for calling is ekkiesia, which literally means “calling out,” used in reference to an
assembly or congregation. It is this “calling out” that often serves as an
imperative that leads to transformative action. As Fowler notes in Faith
Development and Pastoral Care, our vocation is not simply an occupation or the
assigning of destiny, but a call to an active and creative partnership by which
God unites our efforts with His purpose. Vocation as related to spiritual appetite
is the “...profound sense that we are called into existence in this time and this
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place and among these people for the sake of investing our gifts and potentials in
furthering some cause that is of transcending importance” (Fowler 1987 , p.32).
In The Power to Speak, Rebecca Chopp identifies what she calls
“emancipatory transformation,” which necessitates the renewal of community
through the transformation of the rules, categories, visions and relations of the
ecclesia (1991, p.76). For the ecclesial community, true transformation involves
not only the amelioration of particular life practices, but also a fundamental shift
in one’s way of being. It is this shift that ushers in authentic liberation.
James Evans identifies two attributes of liberation: dynamic and
multidimensional (1992, p.15). Liberation is dynamic in that it is not simply a fixed
or permanent state of ultimacy for which one hopes. A dynamic understanding of
liberation acknowledges the concrete and historic situations of life which are
often filled with complexity and disappointment. Ironically, the African Americans’
understanding of liberation arises from the ability to grasp joy and triumph in the
midst of oppression and struggle. Liberation is also multidimensional in that it
“...grasps humanity at every level of existence...physical, spiritual, and cultural
dimensions of human experience (1992, p.16).”
In Soul Stories: African American Christian Education, Anne Wimberly
offers descriptions of liberation that are resonant with Evans’ work. She identifies
the need for a comprehensive understanding of the relationship between
liberation, vocation and transformation. In her discussion of the eight dimensions
of liberation, Wimberly locates the ways in which transformations induce
liberation. She notes that for African-Americans, there are several meanings of
34
liberation that emerge from lived experiences coupled with engaged reflective
activity. Beginning with the necessity of “knowing one’s life as a gift,” she outlines
several aspects of liberation, each of which contributes to the transformative
process (1994, p.24).
In the fifth dimension of liberation, she contends that “liberated people see
the possibility of breaking out of narrow boundaries of thought...and limited
beliefs in the seifs ability to act” (1994, p.25). This suggests that the
transformative processes that move persons beyond delimiting worldviews and
an impaired vision are central to enabling liberation. The seventh dimension of
liberation is congruous to dimension five. In the seventh dimension, “Liberation
results when persons have been changed by God and allow the story of God and
^the good news of Jesus Christ to direct their lives (1994, p.25).” This
transformative practice enables one to assess and critique a former ineffective
lifestyle, versus more positive living that is an outgrowth of a relation to God.
Therefore, the divine-human interchange that actuates religious transformation is
an important part of the process of liberative self-analysis which, from the
Christian perspective, cannot be extricated from changes in life direction.
Praxis and the Spiritual Disciplines
The operational literature revealed the benefit of employing spiritual
disciplines in the pursuit of spiritual formation. In Faith Development and Pastoral
Care, James Fowler defines ecclesial praxis as “the pattern of the church’s
efforts to be in partnership with God in the world and faithfully carry out the
dimensions of its mission” (1987, p.17). Further, the church’s mission requires a
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continuous assessment, as it is shape by both present situations and challenges,
and is held up to the interpretive and normative illumination of scripture, story,
vision and tradition. This definitive process demands particular spiritual
disciplines, e.g., prayer, Scripture, study, and witnessing, each of which
contributes to the formation of the ecclesia and the solidification of its identity.
Parker Palmer understands the function of spiritual disciplines as that which
makes us “...ready for the breakthrough of humility and faith, reverence without
idolatry, and love and grace” (Palmer 1983, p.114). Following, we will investigate
four spiritual disciplines that are vital to the formation of the ecclesia and that are
supported in the literature:
Scripture- The Bible is the primary text of the Christian community,
contributing greatly to its identity and character. The Word of God exists as the
life-source of God’s creation, breathing sustenance into every living thing. The
discipline of becoming a faithful and responsible student of Scripture is critical to
the life flourishing of every believer. A student of the Word must be developed
within the context of a community of the Word. Biblical interpretation in the
African American community must involve weighing Scripture in relation to
cultural experience. Specifically, biblical interpretation must cohere with both the
witness within scripture, and the need for an adequate interpretation that speaks
to the realities of the community. The attention given to the authority of Scripture
contributes to the process of fostering the spiritual development of parishioners,
particularly as they negotiate what is of important, and how to live. However, in
order to negotiate life’s journey in light of the scriptures, the individual must first
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engage the Scriptures. It is only then that the community as a whole can have a
meaningful dialogue about the text.
In Reading in Communion. Stephen Fowl and L. Gregory Jones contend
that rather than a single reader yielding the meaning of a scriptural text, its
meaning should be assessed communally even as it is addressed to a
community (1991, p.36). In Christian communities, the Bible carries an authority
that regulates interpretation within ecclesial bodies. Fowl and Jones seek to
uncover the political nature of interpretation and point to the difficulty in
negotiating competing claims. They address the problem of the autonomous
meaning-maker by making the assertion that difficulty in interpreting Scripture
arises not because of the need for expertise, but because becoming a wise
reader is a lifelong process. This process develops in the midst of the practices
of the community and more specifically, through the guidance of church
leadership and the use of practical wisdom. Therefore, reading wisely involves
being open to the formation and transformation that takes place in and through
particular Christian communities. Further, because whole communities can be
wrong in their interpretation of Scripture, Christians must be held accountable to
display a witness of integrity that will enhance the wider community.
Witnessing- The church is a covenant community that must embrace the
reality of the power of its story to unite people in finding purposes in their lives
which are a part of the purposes of God. Fox and Morris note that “...the fruit of
our disobedience to God is our becoming captive to our own distorted vision of
ourselves and others (1986, p.5).” Because the Christian faith enables us to
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establish a right relationship with the self, the clarion call to witnessing embodies
the necessity of redeeming society from itself.
With regard to spiritual formation, witnessing acts as a catalyst and a
sustaining factor for the nourishment of the believer. Stated another way, when
one witnesses he or she is strengthened in his or her story/testimony and is
encouraged to engage the redemptive story. In essence, if one is to
communicate the good news to another, one must have engaged and
experienced the liberating power of the Gospel. In reference to my project,
witnessing, which takes on various expressions, provides a platform for personal
praxis that prepares men for the task of discipling other men in the Christian faith.
I contend that the men become comfortable sharing their stories and addressing
questions about the redemptive story, they acquire a wealth of knowledge and
confidence that enables them to facilitate or assist in the spiritual growth of
others.
Prayer- Prayer - communication and intimate interaction with God - is
foundational to every other spiritual discipline. It is in prayer that the individual
forms his/her approach to the spirit-life, which is formed by communion with the
Spirit. In line with spiritual formation, I agree with Richard Foster, who states “To
pray is to change. Prayer is the central avenue God uses to transform us” (1988,
p.32). Further, he contends that in prayer, real prayer we begin to “think God’s
thoughts after Him; to desire the things he desires, to love the things he loves, to
will the things he wills. Progressively, we are taught to see things from his point
of view” (1988, pp.33-34).
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Prayer is a discipline to be learned. Central to spiritual formation is
learning the life of prayer. In Luke 11:1, the disciples asked Jesus, “Lord teach us
to pray.” If spiritual formation is a journey, the process of transformation will only
take place as we forge toward God’s presence in prayer. As Palmer notes, “In
prayer we find the ultimate space in which to practice obedience to truth, the
space created by that Spirit who keeps truth with us all” (1983, p.125).
Palmer describes prayer as a “practice of relatedness” (1983, p.11).
Prayer does two things. First, it connects us with community, human and non¬
human, visible and invisible, moving us to reach for relationship” (1983, p.11).
Second, prayer brings the recognition that even as we reach out, the Spirit is
reaching towards us. It is this understanding that fosters listening and receiving in
prayer. The prayerful life enables educator/spiritual leaders to embrace liberative
pedagogical practices that address the total well being of the student. Prayer
allows the power of love to transform what and how we educate (1983, p.10).
In addition to the aforementioned disciplines, the community is
responsible for the care and discipleship of the spiritual pilgrim. The nature or
characteristic of a caring community is the expression of support for persons
undergoing times of change or crisis. Edward Wimberly encourages us to
employ the varying sources of care to sustain persons when they face situational
and developmental crises (1983, p.83). In Faith Development and Pastoral Care.
Fowler explicates the significance of a caring “community of sponsorship” for the
nurture and development of faith and selfhood (1987, p.115). According to
Fowler, a community of sponsorship provides what Robert Kegan calls a “holding
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environment,” a safe place where persons can engage in the process of
deconstruction and reconstruction (1987, p.115). Central to this milieu is the
existence of a re-cognition that affirms both the already existing areas of import
in a person’s life, and the change being worked in them. The caring community
then becomes a community that promotes transactional effectiveness instead of
transactional impasses-a state of being that is impervious to change and that
resists creative potentialities (Graham1992, p.263).
Again, spiritual formation is the process of transactional effectiveness that
takes place in the community of believers. The goal of this transaction or change
is to be conformed to the image of Jesus the Christ, and as Stanger suggested,
to have the image of Christ formed in us (1989, p.17). In a Christian context, the
disciple is a follower or learner of Christ, who asserts, “Follow me as I follow
Christ.” Therefore, the community consists of individuals who understand their
purpose to be transformed into the image of Christ and be used as instruments
for the transformation of others- to become and make disciples.
One of the qualities of a disciple is to actively participate in the ongoing
mission of forming a community of care. In doing so, the disciple is to assist the
church leadership in the task of traditioning, i.e., the handing down of religious
meanings for the purposes of spiritual formation and community building. Another
description of a disciple is one that participates in the various sources of
communal caring in the Black church, i.e., worship, prayer, and service. The
importance of these sources for transformation can be transmitted to the one
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who is to be discipled, equipping them to become spiritual agents of
transformation.
However, the intentional nature of making disciples cannot be
overemphasized. In Disciples Are Made Not Born. Walter A. Henrichsen
declares that “Our ministry should have a pulsating rhythm to it of thrust and
conserve. First, recruit a small band of individuals and then throttle back and
build deeply into their lives” (1988, p.69). The intentional act of recruiting
potential disciples does not leave the discipleship process to chance. Further, the
action of “building into lives” speaks of an attempt to develop persons in every
area of their lives. It is the act of investing in another’s total well being that
creates a caring “community of sponsorship.” Though the Whiteheads define the
disciple as a follower, and the steward as one who cares for the household and
who administers the larger community (1992, p.140), I contend that the two are
inextricably bound. There is a melding of both the disciple and the steward. The
disciple both grows in maturity, becoming a steward, and is a disciple because
he or she disciples others to the maturity of a steward.
Mentoring
The literature supports the idea that the development of individuals can
also be enhanced through their involvement in a peer group mentoring
community. A group can consist of two or more individuals, and to mentor is to
influence. Therefore, peer mentoring can occur wherever two or more individuals
interact and influence one another’s behavior.
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In his work College Peer Groups, Theodore M. Newcomb asserts that
“Groups have power over their members because two processes tend to occur
together as group members continue to interact. Members become more
favorable toward each other, and they come to adopt as their own certain group-
shared attitudes, or norms, and to feel that those norms are right and proper”
(1966, p.11). Though this statement does not advocate conformity, it is in the
adoption of these shared attitudes and norms that mentoring is evident.
Interestingly, Newcomb has noted certain conditions that appear to be present
when groups yield marked influence upon their members. Though there are
several conditions that are conducive, two of them are key to influencing group
members. First, the size of the group determines to what degree it will impact
the character of the participants. Newcomb writes, “Membership in very large
populations is not likely, of itself, to bring about the strong interpersonal attitudes
that are so important an ingredient in peer group effects upon attitudes. Small
groups, in which such interpersonal relationships can be established, often
mediate the attitudes for which a larger population (like “the college”) stands, but
membership in the latter without the mediation of the former would probably not
be very effective, ” (1966, p.11).
A parallel can be drawn with a church population. Whereas a church may
seek to impress upon its membership Christian values that will positively impact
their attitudes for living, efforts are often enhanced through the mediation of
smaller groups within the church community. Sunday School classes, Bible Study
groups, and prayer groups are small populations in which interpersonal
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relationships can be established and Christian values transmitted. To that end,
members are more readily influenced or mentored by group peers.
A second condition that strengthens the possibility of peer mentoring
involves the homogeneity of group members. According to Newcomb,
“Homogeneity of age, sex, social class, or religious affiliation contributes to
effective peer influence primarily because of the homogeneity of attitudes that
tends to go along with such similarities” (1966, p.13). I concur with Newcomb’s
rationale. Where homogeneity is present, group members are capable of lending
support to attitudes and actions that are indigenous to that group. For example, if
integrity and cooperation are important values to the group, structures of reward
and discipline can be employed to ensure the sustenance of these values. In
time, the individual being mentored will learn what is acceptable to the peer
group. This type of mentoring involves a degree of modeling, where character
traits and values are emitted from one person to another.
In her work, Effective Teaching and Mentoring. Realizing the
Transformational Power of Adult Learning and Experiences. Laurent A. Daioz
states, “Mentors most obviously provide vision by modeling the person whom the
protege wants to become” (1990, p.230). Peer groups are a functional
environment in which this type of mentoring can take place, because they create
a space in which the protege can be exposed to the life and character of a
mentor. In his work Relational Refugees: Alienation and Reincorporatinq in
African American Churches and Communities, Edward P. Wimberly makes this
point when he asserts: “Mentoring is a relational style of teaching. Mentors make
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themselves available to help students, congregants, and neighbors develop the
skills in reiationship”(2000, p.33). The availability of the mentor is central to his or
her being able to personally influence the development of another individual.
Through availability, the mentor earns progressive access to influence the
student. Regarding spiritual formation, the mentor must avail himself or herself
physically, emotionally and spiritually in order to encourage change, for spiritual
formation is more than a one-dimensional process.
To be sure, spiritual formation, the practice of spiritual disciplines,
discipleship, and peer mentoring are learned processes. Thus, we will now
endeavor to engage educational theorists who inform my understanding of
leadership and pedagogy.
The Praxis of Pedagogy
There are several texts in the field of educational theory that inform my
understanding of what it means to be a leader, and the processes that emerge
from that understanding. However, it is first necessary to offer descriptions of
teaching and education that I embrace.
In Teaching to Transgress, bell hooks contends that the dissemination of
knowledge is not simply about the distribution of information, but should be a
liberative and transformative practice. The process of creating and sustaining a
learning community must include continuous reflection on the role of the
leader/guide, and his or her processes of discovery, coupled with the
understanding that the dynamics emerging in the learning space are the result of
that reflective process (1994, p.40).
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The celebrated educational theorist Paulo Freire elaborates the necessity
of “conscientization,” a critical awareness and engagement that propels people
to work toward liberative change (1970, p.18). Reflection as it relates to past,
present and future, and the quality of that reflection, determine the existence of a
critique that ushers in the Kingdom of God - God’s liberative presence in a
situation. Therefore, religious education is not simply depositing information, but
is a qualitative moment which, through mutual recognition, helps
students/learners to integrate ways of knowing with habits of being.
Using the metaphor of pilgrimage, Thomas Groome (1980) describes
human living as the process of living in the present and employing the inherited
knowledge of the past to envision the future. Further, this process of utilizing the
past should lead toward a better or more humane future. Therefore, educational
activity is central to this process and must be viewed as transformative political
activity that forms the human capacity for self-transcendence as people reflect on
themselves and their societies. The task of the educator is to hold in productive
tension, the past, present and future. Congruent with this understanding of
education is the resonant and yet distinctly different nature of Christian religious
education. Christian religious education is also political activity, but its
intentionally is geared toward the activity of God as it intersects with human lives
and activities. Again, God uses the religious educator as an instrument to
establish the Kingdom of God in the lives of the learner.
The literature review provided a framework for my leadership of and
approach to influencing the men for spiritual development. The literature review
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also heightened my awareness of the Holy Spirit’s presence in the process.
Finally, the literature review affirmed my use of the pedagogical method of self-
discovery.
According to hooks, “...teachers must be actively committed to a process
of self-actualization that promotes their own well-being if they are to teach in a
manner that empowers students (1994, p.15).’’ This suggests the need for a
heightened sense of the ways in which the pedagogical approaches of the
teacher are directly related to both that pedagogue’s own self-understanding and
his or her understanding of the teacher-student relationship.
hooks understands liberative education to be a form of praxis that
necessitates mutual participation and mutual engagement. Engaged pedagogy
affirms the various ways in which students process and respond to subject
matter. Both teachers’ and students’ epistemologies are included in a way that
celebrates the multiple aspects of human experience. Hooks’ premise is resonant
with Joseph Crockett who states that “...tradition and experience are presented
with the recognition that teachers teach and learners learn and that teachers
learn and learners teach. All persons involved in the interaction become subject
to God’s truth made known through Jesus Christ (Crockett 1990, p.xiii).’’
Rather than employing approaches to teaching that are competitive,
unilateral, or alienating, it is more effective to embrace approaches based on
mutality and empowerment. In Ministry and Spirituality. Henry Nouwen describes
teaching as a redemptive process. According to Nouwen, redemptive teaching
has three distinct characteristics: evocative, bilateral, and actualizing (1996,
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p.29). The first characteristic suggests a teacher-student relationship in which
each evokes the potential of the other as they share their respective life
experiences. The sessions in my model will be designed to evoke awareness in
men of their unique privilege or position as African-American men and the
potential they have to address social ills from an empowered perspective. These
men can take into account society’s ills from the perspective of those who have
been historically oppressed, but understand that because of their relationship
with Christ they, do not have to understand themselves as victims. Rather, the
challenge is to help the students realize their ability not only to impact their
individual circumstances, but also to realize the power to impact the lives of their
brothers and the community at-large. Again, this type of self-actualization would
be reflective of James Fowler’s Universalizing Stage, where individuals begin to
transcend their present conditions and become liberating agents. Though I will
act as facilitator, the mutual exchange and perspectives shared amongst the
participants will present a personal challenge for me to assist in concretizing the
proposed solutions that will emerge.
The second characteristic, bilateral, echoes both hooks’ and Crockett’s
notion of mutual exchange. As stated above, bilateral teaching recognizes both
teachers and students as learners who can offer unique reservoirs of
knowledge.
Finally, the third characteristic, actualizing, embodies the quest to
implement visions for the future in the present. Along with history and some
social analysis, role-plays were employed to contextualize the present state of
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the men in our group. For example, to highlight the challenge of developing men
in a society that experiences fatherlessness at an alarming rate, role - plays may
serve as a catalyst to explore the implications of that reality while providing the
opportunity for dialogue. As a result, these men may be poised to transition from
their own state of hurt and helplessness to seeing themselves as what Nowen
calls “wounded healers.” Though 80% of the men who will participate in this
program are products of fatherless families, it is my hope that they will begin to
see themselves as men who could father in spite of their historical challenges.
Further, that they will embrace the communal notion that empowers them to go
beyond their nuclear family to accepting their paternal role in the community.
Nouwen’s redemptive process resonates with the work of Thomas
Groome.
In Christian Religious Education. Groome offers a shared praxis approach to
Christian education, which I submit as a paradigm for the self-discovery process
in my model. Groome defines shared praxis as “a group of Christians sharing in
dialogue their critical reflection on present action in light of the Christian story and
its Vision toward the end of lived Christian faith” (1980, p.84). Groome’s
approach to Christian religious education as shared praxis consists of five major
components: 1) present action, 2) critical reflection, 3) dialogue, 4) the Story, and
5) the Vision that arises from the Story. Each of these movements contributes to
self-discovery in the midst of community.
Present action signifies the multifarious ways in which we express
ourselves, our entire engagement with the world and the intentional actions
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directed to it. In praxis knowing, we begin with our own self-understandings and
the ways in which we understand our present actions (1980, p.184). Critical
reflection then, is reflection on the seif as a social self embedded in a social
context. Such reflection includes reflection on the past, how it shapes our present
actions, and how it informs or raises our consciousness in regard to the future.
Critical reflection is the cognitive and affective activity of the present,
whicn involves critical reason to analyze the present, critical memory to uncover
the past and creative imagination to envision the future (1980, p.185). In
analyzing the present we take note of the obvious. Applying critical reason to
present situations, we uncover and analyze the ideological assumption laden in
present realities. Critical memory is movement beyond simple recall. It is a
reflection on the past with the intention of remembering our communal
relatedness and the ways in which it shapes and forms who we are and have
been. Through this, we come to know our own stories, and these stories foster
the freedom to imagine the future.
Central to the formation of human and specifically Christian communities.
Dialogue means to engage first in a conversation with oneself, and subsequently
to engage in subject-to-subject interchange of mutual respect (1980, p.189).
Dialogue is central to the exercise of “self-reflection”. Groome highlights “telling”
and “listening” as central to the shared praxis of a group (1980, p.189). As each
person either tells or listens, they learn about themselves and others. Further,
they gain a greater sense of their story/vision and the Christian StoryA/ision.
Groome draws from the observations of Paulo Freire in order to distinguish
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dialogue from mere discussion. Dialogue must include the presence of faith,
hope, love and humility. These qualities foster critical reflection in the Christian
context and create the ideal to which religious education aspires. As
participants share their stories/visions, they reflect upon and critique the in light
of the Christian Story.
Story and Vision are unified components. The Story is the Christian Story
as accounted in Scripture and tradition (1980, p.191). Story is not simply
narrative and is not simply “another story.” It is the historical events and
accounts of God’s relationship with God’s people. This includes the ways in
which this tradition is expressed and embodied by the people (1980, p.192). The
remembering and retelling of this Story becomes part of our shared praxis in the
present. The Vision connotes God’s vision for creation. The Vision is contained in
the Story and is engaged as Christian communities critically reflect on the Story
in order to critique present actions (1980, p.193). Vision is both what exists in the
Story, and the possibilities of an open future. It is the responsibility of the
religious educator to present the Vision as he/she creates the space for reflective
knowing.
The educative process that leads to such actualization could not occur
apart from the presence of God in the person of the Holy Spirit. Palmer
expounds the significance of solitude for the teacher/educator. He notes that
solitude and silence open us up to allowing God to speak to us by means other
than our own knowledge and objective reality. This act of meditation is a
significant part of the self-actualizing process in that solitude enables us to
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confront ourselves, to receive ourselves, and to give us knowledge of ourselves
(Palmer 1983, p.121).
It is God who imparts this knowledge and awards revelation. God’s Spirit
does this, for the Spirit of God is the great teacher. In Christian Education & The
Search for Meaning, Jim Wilhoit describes the Spirit’s involvement with four
dimensions of the educational process. The first is the Spirit and the teacher. It
is the Spirit that endows persons with the gift of teaching, which includes insight,
motivation and effective communication (1986, p.53). The illuminating role of the
Spirit enables Christian teachers to comprehend the will of God for a particular
moment of education. Further, it is the Spirit that works in the teacher those
characteristics that mark integrity and virtue, e.g., compassion, self-control, love,
etc. The character of the teacher is as important as the knowledge of the teacher
(1986, p.54).
The second dimension of the Spirit’s work involves the Spirit and the
student. For the student, the Spirit brings spiritual birth, spiritual vision, and
spiritual receptivity (1986, p.56). Through the indwelling of the Floly Spirit, the
student acquires a thirst for the things of God. By continually submitting oneself
to the Spirit, the student’s spiritual appetite is engendered and sustained. In
addition, the Spirit manifests Flis presence in the student’s desire for service.
Service predisposes a person to learn and infuses him or her with the desire to
serve more effectively (1986, p.58). This gift of the Spirit is transferred to men as
they disciple other men.
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Finally, the Spirit impacts the environment. The Holy Spirit can alter the
atmosphere where the teaching event will occur. The role of the Christian
educator is to help students learn how to change problematic habits and views.
The Holy Spirit guides the educator in the task of moving people away from non-
Christian values of secular culture (1986, p.60). Therefore, the transforming
power of the Spirit creates an environment that is conducive to spiritual growth.
Implications of Literature Review for a New Paradigm
The literature review revealed three primary implications for a new
paradigm for the spiritual formation for African American men. Self-definition,
relatedness, and liberation are crucial to the process of spiritual formation.
Self-definition
Erickson highlighted the importance of self-definition when he asserted
that “Negroes must practice identity-consciousness” (1968, p.297). He believed
that Negroes must define themselves in the face of systemic stereotypes.
Further, with Cross’s contention that African Americans go through five stages of
racial identity (Sue 1999, p.238), it is important for a new model to take into
account the reality of racial identity and self-definition. I contend that spiritual
formation cannot be disassociated from racial and cultural identity. To recognize
that they are interrelated is to promote a sense of psychological, sociological and
spiritual wholeness for the African American male.
Fowler’s stages of faith development center on the evolution of the self.
The stages stress the importance of “mutual interpersonal perspective taking,”
meaning making and contextual assessment. All of these interpersonal
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endeavors must be taken into account when attempting to develop a model of
faith based formation. The paradigm will have to allow for introspection and
critical reflection, so that the men can begin to analyze and take responsibility for
their own belief systems. Opportunities must be given for them to reflect upon
their previous and present beliefs, with the freedom to disconnect from traditions
and values that may have been inherited, thus constructing a personal belief
system that coexists with the perceived belief system of the community.
However, a new identity can be formed that is expressed and actualized by the
choice of group affiliations and the shaping of a lifestyle (Fowler 1987, p.179).
The pedagogical literature appears to affirm the importance of self¬
understanding in the process of spiritual development. Previously, I cited Thomas
Groome’s method of shared praxis. Again, the process of critical self-reflection
and the impact that its findings have upon our present action is valuable for our
sense of self-definition. This process leads to an evaluation of one’s present
state and prepares one for future development. Therefore, it will be critical that
the new paradigm begin with the employment of vehicles that will compel men to
engage in the task of self-definition.
Relatedness
The second implication of the literature review for a new model for spiritual
formation is that there must be a degree of relatedness. By relatedness, I am
referring to the need for relationships that can be found in community with others.
It is apparent that there can be no true understanding of self apart from
relationship with others. Further, relationships are the fodder for change.
53
Regarding the spiritual formation of Christians, there can be no development
apart from a relationship with Christ. In essence, the journey begins and is
sustained in Christ. Thus, crucial to the new paradigm is the participation of
persons who have had an initial encounter with Christ - who have believed on the
person and works of Jesus Christ - and are interested in the maintenance of that
relationship.
In addition to a relationship with Christ, the literature suggests that spiritual
formation can best be achieved in community. Graham contends that
transformation is the emergence of dramatic new patterns of relatedness.
Metamorphosis takes place in arenas where there is cooperation and reciprocal
influence. The Whiteheads suggest that our journeys consist of resolutions to
crises that are achieved in community. Therefore, integral to the paradigm is the
creation of a community that will foster support and assist in transformation.
Liberation
Thirdly, the literature suggests that the new paradigm should possess a
liberating component. The model must promote what Rebecca Chopp calls
“emancipatory transformation,” which will promote a shift in the men’s doing and
being. In other words, the modules should enable men to enhance their
spirituality by acting as change agents in the community. In the words of James
Evans, liberation must be “ dynamic and multidimensional” (1992, p.15).
Therefore, spirituality cannot be static but fluid and given to activity that leads to
the liberation of the practitioner and the recipient. The transformation that
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FORMING A NEW PARADIGM: BIBLICAL AND METHODOLOGICAL BASES
At the end of Chapter Two, I cited three primary implications of the
literature review for a new paradigm for the spiritual formation of men; self¬
definition, relatedness and liberation. Closely aligned with these are three
additional elements derived from the normative biblical source: identity,
transformation, and empowerment. In this chapter, the intent is to make the
connection between these three concomitant sets and in this way form concretely
a new paradigm.
Identity and Self Definition
The point of departure for the new paradigm is Genesis 1:26 -27. From a
biblical perspective. Genesis 1:26 -27 adjoins both identity and self-definition in
that it makes explicit reference to the imago dei - the divine endowment by which
human beings are said to bear the image and likeness of God (Hunter, p.571).
Taken from the writings of Augustine, the phrase imago dei is traditionally used in
theological anthropology to define the dignity and responsibility of human beings.
The essence of humanity as imago dei is an endowment of the Creator. Though
impaired by sin as a result of the Fall, the image of God is restored to its fullness
by the grace of Christ. Thus, the restorative process reveals the identity that has
been hidden. However, the restorative process can have much to do with
revealing an identity that may have been hidden.
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Though we are made in the image of God, there are many that have not
come to that reality. Therefore, Genesis is the foundational Scripture for
informing us that our identity is established - we are made in God’s image. To
that end, self-definition is employed in that humanity, the men in this case, can
choose to apply the reality of the imago dei to themselves within their present
context. Thus self-definition is in part achieved from our identifying with our divine
image-our identity. However the reclamation of our identity cannot be done apart
from a transformational process.
Transformation and Relatedness
For this new paradigm, transformation is inextricably bound to
relatedness. Though one can claim his or her identity, transformation is key to
self-actualization. I agree with David H. Kelsey who states: “....knowing properly
depends on loving truly. I can know myself, and know God in knowing myself,
only if I care enough to attend properly to God in knowing myself. So to bear the
image of God is freely to relate to oneself as a being in God. To cease to do that
is to cease imaging properly. Then the image Is damaged” ( cited in Hodgson
1985, p. 177). Thus, transformation is changing to embrace the image of God,
which cannot be done apart from divine and human relatedness. I believe that it
is God’s intention for humanity to be conformed to God’s image. According to
the Scriptures, Jesus and the Father are one (John 10:30), of the same divine
essence. Thus Jesus as the human manifestation of God, models for humanity
the image of God. That God intends for us to embrace God’s image is seen in
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Romans 8:29: For those whom he foreknew he also prestinated to be conformed
to the image of his Son.... (NRSV).
Concurring with Kelsey, conforming to the image can be the expression
of the present and future solidarity of the Savior and the saved. Therefore, the
degree to which we are related to the Son, will impact the transforming effect of
our being conformed to God’s image. Appealing to the saints at Rome, the
Apostle Paul appears to draw the nexus between our relationship with God and
transformation when he states:
/ appeal to you therefore, brothers and sisters, by the mercies of God, to
present your bodies as living sacrifices, holy and acceptable to God, which is
your spiritual worship. Do not be conformed to this world, but be transformed by
the renewing of your minds, so that you many discern what is the will of God-
what is good and acceptable and perfect (Romans 12:1,2, NRSV).
Paul appeals to his readers to offer their total selves to God, a prerequisite
to a holy and acceptable relationship with God. This relationship positions them
to partake in the transformation process. Paul then admonishes them to forsake
the ways of the world and be transformed by the renewing of their minds. This
could not be done apart from a relationship with God that required total
commitment. However, the benefit of the relationship was a change from a
worldly position to a renewed mind, change that yields a greater relationship with
God in that they are then able to discern God’s will for their lives.
Though the transformed quality of life is directly related to how one relates
to God, it is facilitated in relationship with community. It was because of Paul’s
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relationship with the saints at Rome that they were receiving this admonition.
They were a community of believers who were committed to God, submitted to
Paul, and in relationship with one another. Therefore, both vertical and horizontal
relatedness is essential for the enrichment of the transformation process.
It is in pursuit of a healthy self-image that African American men must
acquire the essence of their self-worth from God. All external engagement apart
from intimate relation to God will fall short of the realization of the imago dei.
This is a goal of spiritual formation and this new paradigm; to engender affection
for God that will empower men to see themselves as God sees them - in God’s
image. How men see themselves will greatly impact how they relate to others.
Jesus said, “love your neighbor as yourself, ’’ (Matt. 22:39), suggesting that
loving your neighbor begins with the love of self. Social and systemic pressures
in America have contributed to the negative self-image of the African American
male. And to be sure, there is a need for social and civic reformation that will
gainfully include Black men. However, the imago dei will be restored as men
rightly relate to God. Romans 12:2 implies the ascension of consciousness to
divine truth beyond world systems and stereotypes that can only be perceived by
a transformed mind. I agree with Luke Johnson who contends, “The gift of the
Spirit empowers the capacity to measure reality differently than by the measure
of the world, and to discern in concrete circumstances the appropriate response
by which God will be praised” (Johnson1986, p.334).
Through an enriching relationship with God and one another, and by the
empowering work of the Spirit, the new paradigm will seek to transform men via
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transforming their minds. They will be encouraged to reflect upon their past and
present circumstances while envisioning the future - self-actualization. Thus, by
transcending their present circumstances they will be empowered to impact their
future.
Empowerment and Liberation
Empowerment and liberation have a concomitant relationship, for
empowerment is key to liberation. With respect to the new paradigm,
empowerment comes in the form of men growing to the point that they are able
to positively influence the lives of others. The influence is of a spiritual nature in
that men yield themselves as agents of reconciliation, leading other men to a
relationship with Christ. Further, they partner with other men as they become
disciples of Christ. Matthew 28:19ff serves as a call to discipleship:
Go, therefore, and make disciples of all nations, baptizing them in the name of
the Father and of the Son and of the Holy Spirit, and teaching them to obey
everything that I have commanded you. And remember, I am with you always,
even to the end of the age (NRSV).
It is known as the Great Commission. Jesus calls his disciples to go and
make disciples. They are charged to go, take action, and be progressive in
making followers/learners of God through Jesus Christ. Jesus said, "If you love
me, you will keep my commandments” (2 John 14:15). The teachers are to teach
students to obey the commandments of Jesus. Through these commandments
both the teachers and the pupils are empowered to enjoy a relationship with God
in Christ. Disciple making is a dynamic and liberating process in that those who
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have been made disciples are commissioned to go and make disciples.
Therefore they are empowered by Jesus to impact and transform the world in the
name of the Father, and of the Son and of the Holy Spirit.
Again, this empowerment is an endowment of the Spirit who is able, says
Wilhoit, to guide both teacher and pupil away from non-Christian values of
secular culture (Wilhoit, p.60). For African American men, to conform to the
values of the culture is both limiting and debilitating. It will take a transformed
perspective for men to envision a reality that transcends the present and
empowers them to embrace future possibilities. It is God, through the Spirit,
who will empower both the teacher and the pupil in the process of transformation.
Not only does the Spirit empower, but the endowment of the Spirit also
enables those persons to act as liberating agents. In his inaugural address,
Jesus said:
"The Spirit of the Lord is upon me, because he has anointed me to bring
good news to the poor. He has sent me to proclaim release to the captives and
recovery of sight to the blind, to let the oppressed go free” (Luke 4:18).
Made in the image of God, men are empowered for liberation. Evidence
of their spiritual formation is that they become change agents in concrete
circumstances. Their home, church, and communities are all potential sites of
transformation and liberation. Therefore, the new paradigm must instill values
and emphasis the importance of providing release for others. Jesus came to set
the captive free; his disciples should do likewise.
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Toward Applying the Paradigm
In the first chapter we established that seven modules would be the
primary content for inspiring the spiritual formation of the men. The
methodological approach includes an inductive element that provides space for
the emergence of other issues relevant to personal and spiritual development.
Further, each module consists of a topic, objective, methods, key concepts and
scriptural references that are designed to guide the process. Following is a brief
description of the five components:
1. The topic is the subject matter that will be discussed in each session.
2. The objective is the focus of the session.
3. The methods are the means by which we will achieve the objectives.
4. The key concepts are general beliefs that inform the topics.
5. The Scripture references are the biblical lenses for the Christian context.
For the purposes of our paradigm, the modules can be categorized into
three types:
• Self-Definition and Identity Modules
• Relatedness and Transformation Modules
• Empowerment and Liberation Modules
The first and second modules deal with self-definition and identity (meaning
making.) The third and fourth modules explore more directly issues of
transformation and spiritual formation. Finally, the fifth through the seventh
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modules explore methods and means of empowerment that lead to liberating
activity. Each module is designed to engage certain subject matter in keeping
with the prescribed topic. Therefore, under each type we will now explore the
general theme:
Identity and Self-definition
The first topic, The Unique African American Man, explores the
exceptional characteristics of the African American man. It is intended to involve
the men in meaning making and self-definition. The exercise is important for a
people who have historically been defined by external sources. Though African
American men share commonalties with all humanity, when given the
opportunity, they can discover innate traits or characteristics that are unique to
them.
The second topic. Faith of Our Fathers, presupposes that the role of a
father greatly impacts the social and spiritual development of males. A role model
for his children, a father plays an integral part in building their self-image. The
father models for the sons what it means to be a man. Further, he indicates the
importance of God to the life of a man. Therefore, by reflecting upon the
relationships that the men had with their fathers, it is believed that they will




African American Male Spirituality is the third topic. It explores the various
ways in which African American men express and experience their spirituality.
The diversity of spiritual expression is as endless as the myriad activities in which
men engage. The premise is that many men substitute activity (careers,
recreation, civic involvement) for spirituality. Unfortunately, much of the activity is
not sufficient to satisfy their spiritual yearnings. Further, many of the activities fail
to assist men in rising above the challenges of life.
Based on an assessment of the inadequacy of many activities to feed
them spiritually, this session explores how men have related and can relate to
God. Through testimonials and shared experiences, it explores the challenges
that men have expressing their spirituality, while providing solutions to
overcoming those challenges. Finally, through it, the men seek ways to engage
God at a deeper level.
Topic four is Developing Male Relationships. In order for men to enrich
their spiritual and social lives, they must develop the ability to form and sustain
relationships with other men. Though every session presents an opportunity for
the men to relate one to the others, in this particular session men are
encouraged to evaluate the need for healthy male relationships and embark upon
a healthy resolve to embrace them. The ability to bond is imperative for
discipleship and mentoring to occur. Therefore the need for relationship must be
created, explored and facilitated.
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Empowerment and Liberation
The fifth topic, Functioning in the Family seeks to explore how men could
function in their homes. Though men have been exposed to different models of
familial leadership, they are not always clear as to how they should function in
that capacity. Reflecting upon the effectiveness of previously observed role
models and envisioning possible alternatives is considered to be helpful as they
seek to define their roles as leaders in the family. In defining their roles as
leaders in their families, they will be empowered to assume and fulfill those roles
with some degree of confidence and direction, thus, positively influencing the
family for the betterment of the larger community.
The sixth topic, Men in the Life of the Church, encourages men to assess
how they have experienced the presence of men in the church. Assuming that
the presence of men is important to church life, the men are challenged to
construct practical ways of being that will encourage egalitarian relationships of
empowerment.
Topic Seven Developing a Community Ethic is an exercise in the
development of a practical plan for impacting our community. This plan emerges
from our relationship with God and one another. By developing a community
ethic, we are preparing to engage a spirituality of praxis.
Combined, these topics/modules provide a vehicle for the spiritual
formation of men, which empowers them to disciple others who will impact the
greater community. Having established the general direction of each topic, the
proposed outlines for each module are presented as follows:
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Module 1
The Unique African American Man
Objective: To explore our uniqueness as African American men in the
American social context.
Methods
1. Identify key elements that make African American men unique
2. Explore our self-perception
3. Determine how we can construct our self-image
Key Concepts
1. It is important to examine our social context to determine where we fit in
the scheme of society.
2. Black men occupy a unique station in relation to white males, white
females, black females and other ethnic minorities.
3. There is a theology and philosophy that we bring to situations that fortify
our concept of self.
Scriptural References
1. Psalm 139




FAITH OF OUR FATHERS
Objective: To explore how the presence or absence of a father figure has
influenced ourperception of what it means to be a Black man.
Methods
1. Engage images of fatherhood
2. Explore how the absence of a father affects our self image
3. Discuss how fathers form our identities
4. Suggest how to reform or transcend a negative paternal image
Key Concepts
1. There are various images of fatherhood that greatly affect our self-image.
2. There is a need for the reinterpretation of paternal images in order for
many African American men to acquire a healthy image of manhood.






AFRICAN AMERICAN MALE SPIRITUALITY
Objective; To discover the various ways that African American men express
their spirituality.
Methods
1. Assess African American male approaches to spirituality
2. Explore how views of authority impact a man’s relationship with God.
3. Discuss how the fear of the unknown impacts spirituality
4. Discuss how the challenge to change impacts one’s spiritual experience
Key Concepts
1. For African American men, spirituality is an attempt to achieve
transcendence.
2. Because African American men have been the victims of oppression, a
God that requires change and responsibility is often a challenge to male
spirituality.
3. Achievements, acquisitions, and addictions are all attempts to discover
God.
Scriptural References




Objective: To evoke a need and develop an ethic for the care and camaraderie
ofmale to male relationships.
Methods
1. Reflect upon the socialization of African American men
2. Explore how male bonding needs are met
3. Explore biblical models of male friends
Key Concepts
1. With regard to social interaction, African American men are socialized by
both European and African relational standards.
2. Because men need to relate with other men, we often gather around
events in an attempt to fulfill that need.
3. The heightened awareness of a need for male relationships may
encourage men to seek substantive male interaction.
Scriptural References
Gen. 4:8-9 2. Gen. 25:18-34
I Sam. 18:1-4 4. 2 Sam. 1: 26
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MODULE 5
FUNCTIONING IN THE FAMILY
Objective; To discover how our faith can positively impact our function in the
family.
Methods
1. Identify various roles in the family
2. Explore egalitarian methods of leadership in the family
3. Develop functional roles that lead to familial empowerment
Key Concepts
1. There are systemic family roles that are indigenous to African peoples,
which affect the way that we function as African American families.
2. Slavery had and continues to have an impact on our family structure.
3. There are social and economic systems that influence the health of the
black family system.
Scriptural References
1. Eph. 5:21-33 2. I Cor. 7:1-7
3. I Pet. 3:1-7
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MODULE 6
MEN IN THE LIFE OF THE CHURCH
Objective: To construct a theology for the function of men in the life of the
church.
Methods
1. Explore definitions of the church
2. Explore male leadership in the church
3. Encourage male and female partnership
4. Discuss the cost of discipleship
Key Concepts
1. The church is a community in which men are a very important part.
2. Men are called to leadership, not lordship, in the church.
3. A shift from the patriarchal to the partnership paradigm will be key for
ministry in the 21®* century.
4. In order for men to develop spiritually, they must be discipled by other
men.
Scripture References
1. Acts 2:42-47 2. Acts 6:3 3. Eph. 4:11
4. I Cor. 12:4-11 5. Matt. 28:19,20 6. Gal. 3:28,29
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MODULE 7
DEVELOPING A COMMUNITY ETHIC
Objective: To construct an ethic for impacting our community, defining our role,
and evoking a desire to impact our community.
Methods
1. Identify problems that plague our community
2. Analyze the problems in light of our faith
3. Identify some goals and solutions
4. Construct a practical strategy for the Men of Hope.
5. Offer hope - provoke the congregation to action through preaching,
teaching and coaching.
Key Concepts
1. It is important to name our community issues before we diagnose and treat
the problem.
2. Because we believe that many of our social ills are physical manifestations
of spiritual ailments, our solutions must be constructed as a result of our
faith.
3. In order to address our community issues we must have practical,





3. II Chronicles 7:14
Discipleship Component
A twelve - week discipleship program, with seven of the twelve men who
participated in the modules follows the seven sessions. The goal of the program
is to inspire a continual process of spiritual formation that reaches far beyond the
seven modules. The intent upon the completion of the twelve-week program is
for these seven men to play a pivotal role in the discipleship of others and who
they will empower to do the same. Therefore the spiritual formation of men will
be a perpetual process.
Meetings with each man individually for one hour per week exposes them
to Christian education materials that will cover basic tenets of the Christian faith.
The material that I selected for this phase includes The Arrival Kit: A Guide for
Your Journey in the Kingdom of God, by Ralph W. Neighbor, Jr.(Appendix G).
Designed for the new Christian, it emphasizes the importance of Scripture,
salvation, prayer, fellowship and witnessing, to name a few topics. It is a
workbook that is intended to evoke reflections, self-evaluation and practical
application. For eleven weeks, as part of their devotional period, students will
engage the material daily.
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The process is expected to affect spiritual formation in at least three ways.
First, because prayer and Bible study are inherent to the curriculum, a habit of
practicing the spiritual disciplines will be developed. Secondly, as men apply
biblical principles to their lives and seek to interpret life through these spiritual
lenses, personal transformation or change is expected to occur. Finally, as men
meet with their mentors, and themselves become mentors, it is hoped that they
will further develop the capacity to relate with other men as they express their
faith.
For certain, there are many resources available that can be employed
during this phase. The use of this particular curriculum is not crucial. Flowever it
is important that the material be Christian based-covering some doctrines and
disciplines of the faith. Further, it is vital that the sessions, in which the material is
applied, allow for the emergence of life issues.
Though the sessions are structured to cover specific areas (Scripture
memory and lesson review), in each meeting the inductive approach is central.
Through this approach both the teacher and pupil review the workbook
assignments, with time allotted for the pupil to explore how the lessons may
apply to life. The intent is for questions to be raised and addressed. Participants
are encouraged to share areas of triumph and challenge. For example, if one is
having difficulty with his prayer life, marriage or lifestyle, there is freedom to
engage the issue. Again, this type of interaction creates an atmosphere of
intimate space that leads to spiritual formation and social development. For
within the context of Christian education, one is able to address life issues from a
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spiritual perspective. These are meant to sessions provide a vehicle for sharing
that may not otherwise exist.
I contend that this type of sharing equips and empowers men to engage
and accompany others on their spiritual journey. After going through the initial
discipleship stage as a pupil, the pupil is prepared to disciple/lead another
through the same process. I must emphasize that this is not a one-time process;
it is a journey without a terminal destination. Therefore, it is important to
duplicate the initial discipleship phase. It initiates a continuous journey that will
enrich the formation of spiritual maturity.
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CHAPTER FOUR
CONTEMPORARY OBSTACLES TO THE SPIRITUAL FORMATION AND
DISCIPLESHIP OF AFRICAN AMERICAN MEN
In an attempt to engage African American men in the process of spiritual
formation, one must be aware of numerous sociological and psychological
factors that could impede their spiritual development. First, the existence of
racism, unemployment, drugs and other social ills present a serious challenge for
the Christian community to prove the relevance of spirituality for African
American men. In Adam! Where Are You!. Jawanza Kunjufu asserts that many
churches are not addressing the critical issues facing the African American
community. Kunjufu maintains that many men see church or religious activities
as irrelevant and emotional (1994, p.60). Therefore, many men actively
participate in other organizations and activities that they believe bring relief to
their present situations. Fraternal, civic and other social organizations, such as
the 100 Black Men, Masons and gangs, are stiff competition for any program that
promotes spirituality. They often fulfill the need for social action and male
bonding that men perceive lacking at many churches. In addition, sporting
events claim the attention of many men who would rather spend their Sabbath
watching their favorite teams than attend services at a local assembly ( Kunjufu
1994, p.63).
Though the church is not the only place where spiritual formation can
occur, it is the primary venue for the formation of Christian men. It is within this
context that our paradigm will be executed. Because many men have marred
perceptions of the traditional Black church, they are reluctant to entrust the
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church with the stewardship of their souls. In his article, “Where are the men?”
Gregory Lawson cites the findings of recent studies reporting that the ratio of
men to women in attendance at most Black churches is about 30 percent male
and 70 percent female. He presents ten reasons for these findings that are
relevant for our discussion: 1. Most Black churches no longer deal with relevant
issues; 2. Hypocrisy among church leadership and laypersons; 3. Money raised
by the church is used for the constructing of massive buildings and not to liberate
the people of the community; 4. Uncritical acceptance of a pie-in-the-sky
theology; 5. Ego and dictatorship of the pastor who is threatened by other strong
males; 6. Lack of strong Christian role models in their homes or community;
7. Worship services are too long and filled with inspiration but, very little
information and application; 8. Feeling that neither the church nor God will forgive
them for things done in the past; 9. Evangelism or outreach to Black men by
other Black men is seriously lacking; 10. The gifts and talents of many Black men
aren’t being fully utilized. (Lawson 1996 ).
Though Lawson cites these as reasons for the absence of men in the
church, I contend that some of them are equally lethal to the spiritual nurture of
the 30 percent who do frequent the church. Having raised the issue of the
church’s irrelevance, Lawson’s second claim that men mistrust ministers and
laypersons in the church is insightful. It is difficult for men to receive spiritual
guidance and instruction from clergy, lay leadership or other members if they are
perceived hypocrites. There is a concomitant relationship between the
perceptions of hypocrisy and what Lawson presents as a “lack of Christian role
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models.” Though there are many Christian role models, There is not a
pronounced presence of males to observe in Black churches and communities.
Therefore it becomes increasingly difficult to become what one cannot see. If
persons who you respect do not profess Christian affiliation, the admirable
characteristics that are observed are not attributed to that person’s relationship
with Christ. Thus, the benefit of a relationship with Christ that forms one’s life is
not readily appealing to those who observe.
This emphasizes the need for Black men to evangelize other Black men.
Both Lawson and Kunjufu suggest that male to male evangelism would
strengthen male involvement ( Kunjufu 1994, p.108). Moreover, I believe that
male to male sponsorship (discipleship) would maintain their permanence.
Because men do not often have other men who will walk with them on their
journey, they too often abandon the spiritual journey. Men need the invitation
and encouragement of other men to maintain their course.
Unfortunately, many men neglect to commence the journey because of a
perceived sense of unforgiveness. Lawson asserts that men are not involved in
church because of the belief that “neither the church nor God will forgive them
for things done in the past.” Again, contact with godly men, whose sins have
been forgiven, would dispel the myth of unforgiveness. This would occur through
shared testimony and the evidence of God working in the lives of these men.
Therefore, it is important for men to see other men offering their lives in service
to God, the church, and the community. To not observe the lives of men who
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have been transformed is probably the greatest hindrance to the spiritual
formation of African American men.
Implications of Obstacles for a New Paradigm
The aforementioned obstacles require responses that must be addressed
by our paradigm. First, in order for the model to evoke transformation in men it
must be perceived as relevant to their present situations. This is in keeping with
Kunjufu’s assertion that men see church or religious activities as irrelevant and
emotional (1994, p.60). The present social context should be a point of
departure in an attempt to engage men in a process that will lead to spiritual
formation. A new paradigm that is grounded in reality will assure men that
spiritual formation is in some ways pertinent to everyday living. A model that will
address the needs of African American men must speak to such issues as
systemic racism, drug abuse and youth underdevelopment. All of these issues
greatly affect the self-perception of the African American male. They are relevant
issues that impact the entire community in some way, shape or form. Therefore,
the new paradigm must present a spirituality that is applicable to life.
Though these issues are common to our communities at large, there are
relevant challenges in the Black church that have implications for a new
paradigm. One of the issues presented by Lawson was hypocrisy among church
leadership and laity. Thus, crucial for our model will be the transparency and
integrity of leadership and group participants. There will have to be the
development of an environment that will promote egalitarian relationships
between male leadership and other male participants. Transparency and an
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environment in which open dialogue can take place is imperative. The leader or
facilitator must set the tone for this type of mutuality. In other words, the leader
must model vulnerability. This type of communication will disarm the perception
of the pastor or spiritual leader as egotistical dictator, and encourage mutual
expression.
Two other areas that Lawson addressed that are instructive for the
construction of a conceptual model are issues of forgiveness and male to male
evangelism of Black men. In a safe environment where successes and failures
are divulged, men will begin to witness the humanity of other participants, and
hear testimonies of the grace and forgiveness of God. This will assure men that
they too can be forgiven for their transgressions and make the spiritual journey
more appealing.
Regarding the lack of male to male evangelism, the model will address the
issue in the following ways. First, the intent of the model is to prepare men to
impact the lives of other men. When men are transformed in relationship with
other men, they will become accustomed to relating with individuals for spiritual
impact. Secondly, these emerging relationships will provide a witness for others
in the communities who are not formally participating in the model. Ideally, others




ENGAGEMENT OF THE PARADIGM
To initiate the project, I extended an invitation to twenty men to participate
in seven all male spiritual formation sessions. All of these men had been
members of Ray of Hope for at least a year. Ail African American, they were
chosen in part because they had participated in an out of town men’s conference.
The long weekend, which included a twenty-four hour bus ride, began a bonding
process that would prove valuable to the process of formation.
Though twenty men were invited, only fifteen of them were present for the
first session. They ranged in age from 28 to 65 years. One was single (never
married), one was single (divorced), two were remarried, and the remaining
eleven men were married. The majority of the men had children, and three of
them were fathers of blended families. Three of the men had children who did
not live with them, and three others had adult children.
We will now engage the paradigm.
Session One: The Unique African American Man
In the first session, “Unique African American Man”, where our objective
was to discover our uniqueness as African American men in the American social
context, I began by explaining the purpose of our time together. I reminded the
men of the personal burden that I have for a discipleship program that would help
develop strong men of faith. However, before we moved to the praxis of disciple
making, we would explore the spiritual and sociological dimensions of African
American manhood that will impact the way discipleship is done. This
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exploration would take place during the seven discovery sessions. We would
embark upon a discovery of shared experiences whereby we would attempt to
understand ourselves and the men whom we will influence. With the basic
common denominator of being Black Christian men in America, we would
discover some indigenous social and spiritual traits.
The first step in our journey was that of self-definition. We opened the
session by asking the question: “What does it mean to be a man?" It was
important for the men to define manhood and thus begin to define themselves,
because the dominant socio-psychological images and expectations in society
define what it means to become a man. Unfortunately, the masculine images
portrayed by the dominant culture greatly influence the ability of African American
men to exercise self-definition. I agree with Edward Wimberly who asserts that
key to developing a positive identity is to become an active agent in meaning¬
making and to create one’s own identity in interaction with others and the
environment ( Neuger &Poling 1997, p.106).
In an attempt to define manhood, the group was forced to wrestle with the
origin of their ideals of masculinity. When asked, “ What is a man?” The group
offered the following characteristics: upright, leader, visionary, accepts
responsibility, self-aware. The group saw all of these as positive traits of
manhood. However, when asked to describe “ What makes the African-American
man unique?” the responses were most revealing. For this exercise, the men
were divided into groups of three. The responses were as follows:
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Group 1: Harassed by law enforcement, social discrimination, quota
system-discrimination, assertion vs. aggression, laziness, violent, anger,
oversexed, physical attributes- big, brawny, stupidity.
Group 2: Resilient, adaptability, Survivability, Determined, and Diverse.
Group 3: Color of skin, racially institutionalized culture, where one lives,
and slavery perpetuated by Caucasians.
The aforementioned responses were interesting and yet disheartening. It
appeared as though these men had difficulty defining themselves apart from the
ideals and stereotypes of the larger society. In essence, for them, self-definition
was more of a reaction to racism and a testament to its effects upon their lives
than an ability to state and claim their intrinsic and indigenous value. After
reviewing their comments, I asked the entire group if they noticed the reactive
tenor of their remarks. They concluded that their ability to define their
uniqueness had been impaired by what they had experienced in a systemically
racist system. Therefore, as a collective body they again attempted to construct
a unique image of the African American man.
Collectively, the men decided that the characteristics of the African
American man that made him unique were as follows: industrious, creative,
responsible, integrity, action oriented, expressive, tenacious, proud, possessing a
sense of destiny, and a teacher.
Though these responses are in no way conclusive and could be used to
describe other men, the group put forth a valiant effort as they attempted to
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construct an identity for themselves. This, I believe, was the crux of the matter.
That the men engaged the process of self-definition was equally if not more
important than the definition itself. It is this type of “meaning-making” that must
be employed if African American men are to claim and actualize their corporate
and individual destinies. Since his arrival in this country, the black male has been
bought like merchandise, bred like dogs and broken like horses, influenced by
the machines of Willie Lynch (Appendix A) and Jim Crow, we have struggled to
restore and form our own identity. Therefore, on the eve of a new millenium we
must continue the struggle of self-definition. Without it, we will flounder at best,
and, ultimately we would perish.
I was delighted to see the men in this group actively struggle with their
identity. It is my belief that the proactive process of developing selfhood will help
them tap into internal sources that transcend the negative images of masculinity
and identity that are often prescribed for them. Further, while embracing their
intrinsic value, they are poised to truly affirm the privilege of having been created
in the image of God, and therefore transform themselves into active agents of
God’s bidding.
Session Two: Faith of our Fathers
The objective of this second session was to discover how the presence
absence of a father figure has influenced our perception of what it means to be a
Black man. The atmosphere of this session could be described as festive. We
began with praise, worship. Scripture and prayer. After some fellowship and
sharing, we settled in to address the topic at hand.
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I opened the session with the story of the births of Jacob and Esau (Gen.
25:19-34). As we engaged the text, we surmised that Jacob, whose name meant
trickster, could have been named by his father. We agreed that in some ways, all
of us are named by our fathers. Whether present or not, our fathers have named
us. If they were present, active and accounted for, we were named “valued” and
“affirmed.” If they were emotionally or physically absent, we were often named
“
angry,” “rejected,” or “devalued.” It was from this point of departure that we
journeyed to discover the influence that our fathers have had upon our lives.
To stimulate discussion, we employed the use of a role-play. Soliciting
the help of two volunteers for the scenario, I asked two men to pretend that they
were ten year old boys who were discussing the pain of not having their fathers.
While the other ten men observed, Mark and Ken (not their real names) began to
assume their characters. As the men progressed, it was as if their characters
consumed them. The passion and intensity with which they played their roles
were surprising. The men expressed anger, disgust, indifference and rage. All of
these emotions were readily available. After the role-play, I asked them how
they felt about the roles they played. Mark, who was 26, responded,” I was
simply acting out my life story.” Though this was not the first time Mark had
confronted these painful issues, he was still shaken by the feelings that this
exercise evoked. Ken, a 40 father of four, on the other hand, appeared to get in
touch with thoughts and emotions that he had all but forgotten. His father all but
abandoned him at a very early age. Though he knows of his father’s
whereabouts, he has no desire to have any contact with him. As Ken talked
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about his father, he experienced much resentment and visible pain because of
this breach of relationship. He talked about his feelings of betrayal and neglect.
With tears in his eyes, Ken exclaimed, “Even today, he has the audacity to come
to my city and not visit his son.”
Not only were Ken and Mark moved by this experience, but the group of
onlookers was, as well. No one moved to console Ken, but they would not leave
him alone. I asked the group what they felt as they observed the role - play, and
it was then that the self- disclosure began. One by one, the men began to
express their feelings about the relationship they experienced with their fathers.
For one or two of them it was as if they felt an obligation to share; however, most
of them seemed to be excited about the opportunity to share feelings that they
thought were unique to them.
Approximately 70% were the products of single parent homes where the
mother was the primary caregiver. Another twenty seven percent, were reared in
homes where the father was the provider, but emotionally withdrawn. There
were two gentlemen who wrestled with the reality of having been born to bi¬
sexual fathers - an issue that is rarely genuinely addressed in our community.
Interestingly, the group was compassionate toward these men. The degree of
vulnerability that these men risked was awe-inspiring. Moreover, the degree of
support they provided was commendable.
Each man sensitively and attentively listened to the pain of his brothers as
they bared their souls. Finally, that they could share their painful stories and yet
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affirm the one man who recounted a “rich” relationship with his father was
encouraging.
Session Three: African American Male Spirituality
The objective of this session was to discover the various ways that African
American men express their spirituality. In an attempt to maintain some
continuity, I began the session by asking the men to reflect on the two previous
sessions. There were 15 men present and each of them made brief comments.
Interestingly, the thing that stood out most about their comments is how excited
they were to simply be in one another’s presence. They enjoyed being around
one another and having an opportunity to be open and share what was on their
hearts and minds. A level of trust had developed. They were grateful for the
opportunity to be challenged to think. They confessed that they began to look at
themselves differently-exploring their ideas of manhood. Ironically, with regard to
the first meeting, they were amazed at their inability to define themselves as
African American men- wondering what that said about their manhood. I assured
them that their manhood was secure. Moreover, their manhood was affirmed in
that, according to Nathan and Julia Hare, “Becoming a man has meant having a
sense of self and taking one’s rightful place in society by defining one’s own
destiny “(Hare 1995, p.105). That they were redefining themselves was
indicative of their manhood.
Probably the most revealing and defining session was the session on
“Faith of our Fathers.” The depths to which these men allowed themselves to go
was overwhelming, and they all appreciated the openness and honesty. As they
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talked about it, those who had not been present felt the need to share also. One
gentleman revealed the struggles that he had with his father’s homosexual
lifestyle. Though his father was a professed Christian, he was actively involved
in a relationship with another Christian man. Again, for men to engage in such
conversation is transforming; they were able to challenge beliefs, images and
stereotypes. It was refreshing to see how the men labored together and tried not
to be judgmental. In fact, they became caregivers, even sympathetic, without
being condescending.
Reflecting upon the challenges of our paternal relationships, some men
questioned what impact our relationships with our fathers have upon our
relationship with God. Jawanza Kunjufu notes a similar concern in the words of a
man who asked “How can I believe in a Heavenly father when I don’t know or
believe in my ea/f/7/y father” (Kunjufu1994, p.58) ? It appeared as though the
men were beginning to draw some correlation between the quality of their
paternal relationships and their relationships with God. Our human relatedness
affects our perceptions of God and our ability to relate to God.
The reference to relating to God was a great segue in to the spirituality
session. I informed the men that the objective of the session was to discover the
various ways that African American men express their spirituality. I asked them
“What does a brother mean when he says that he is ‘spiritual’?”
Some of the answers were as follows: “other worldly,” “someone who has a
belief in a god or higher being, but not necessarily in affiliation with a
denomination. A religious person, who has his own relationship with God.”
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I offered a definition of spirituality: For African American men, spirituality is
an attempt or a series of attempts to achieve transcendence- to escape or
overcome the challenges of life. Taking into account our collaborative efforts to
define spirituality, I asked, “In what ways do African American men attempt to
achieve transcendence?” The following responses were offered: drugs, alcohol,
sex, work, golf, etc.
One gentleman offered Genesis 11, the Tower of Babel account, as an
example of humanity’s attempt to “ascend to God, without God.” In other words,
we often erect and employ our own means of transcending our realities, seeking
God, while simultaneously playing God. It was interesting to see how the men
equated spirituality with “acting” spiritual.
The question was raised: “How can one truly be spiritual?” Another asked,
“How do you measure up to God, anyway?” There was discussion about
maintaining “certain values” and issues of guilt. However, they came to the
conclusion that nothing could be done apart from God. We discussed how our
need for being in control often limits our ability to be dependent upon God and
thus experience the wholeness and spiritual fulfillment that we so desperately
desire. One man suggested “It is difficult to declare your weakness or inability to
control things, even in the presence of an all powerful God. Instead of trying to be
spiritual and relieve ourselves from our problems, maybe we should just try to
develop a relationship with God, who is in control.” From that statement, others
in the group suggested that spirituality could be more of a relationship than a
state of being to be achieved. They concurred that the communication of this to
89
other men would be easier, because they had evaluated the different ways that
we try to achieve transcendence apart from God.
I believe this session helped us to understand that we come to our
Christian experiences with preconceived ideas of what it means to be spiritual.
Moreover, we come with preconceived notions of what it means to be in
relationship with God. As a result, I believe the men will be open to others’
experiences, and will not be so quick to judge. Further, they will respect them as
they attempt to bring individuals into a knowledge or understanding of the
Christian faith, as they understand it.
Session Four: Developing Male Relationships
The objective of this session was to evoke a need and develop an ethic for
the care and camaraderie of male to male relationships. We began the session
with our designated chaplain leading us in devotion. After reading a couple of
psalms and having a brief moment of prayer, we moved to address the issue at
hand.
We opened the session with a question: “Do men really need one
another?” In response to that question, we unanimously affirmed our need one
for the other. However, we readily identified the difficulty that many men have
with relating to each other. We concurred that in general, men attempt to relate
to one another, but we employ superficial vehicles to achieve true relatedness.
Some of the vehicles cited by the group were sports, gangs, fraternities, and
social and civic organizations. The consensus of the group was that all of these
vehicles fall short of producing the level of intimacy that is promised and desired.
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The group suggested several obstacles that prevent men from experiencing true
intimacy. Fear of vulnerability, fear of rejection, intimidation and competition are
but a few of the many relational barriers.
Often, the by-products of these hindrances are alienation and frustration,
thus limiting a support system that is crucial to male development and social
sustenance. Relational deficiencies limit our ability to grow spiritually. Some of
the men expressed their belief that their spiritual maturity is directly related to the
quality of male relationships that they have experienced with other men in the
church. A 40 year old participant interjected, “Even if I am not in close
relationship, I have learned and developed simply by observing the lives of other
spiritual men.” Identifying the benefits of male camaraderie, the men moved to
identify some ways of demolishing the barriers that hinder genuine male
interaction.
They offered several suggestions to get at the root of what we termed
“male hiding.” First, the men expressed the importance of being willing to
acknowledge their need for friendship. The sense of acceptance and trust that
had developed in the group facilitated an atmosphere in which honest
communication could occur.
Therefore, many of them began to express their need for one another. It was
refreshing and yet amazing to see how they began to articulate just how much
they meant to each other. Many of them recalled how for years, they had
influenced one another’s lives for the better.
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The revelations of their mutual impact only reinforced the theory that they
needed the type of connection they had found in this group. Moreover, the
expression of that need, which in essence they had just done, demonstrated the
power of affirming a basic need for male relationship. After acknowledging the
need, one of the men said, “The fear of initiating relationships must be over
come.” He continued, “ The atmosphere must be created where genuine
exchange can take place.”
Out of this discussion came a renewed commitment to personal
responsibility for initiating contact with other men-especially men in the church.
Darren, an elder in the church, suggested that we act as a core of outreach
agents who will welcome and engage men, especially visitors, in initial contact.
However, in seeking genuine relationship, the men agreed that one must
pursue and seek others who possess general character traits that will lend
themselves to mutual relationship building. To underscore their point, they
presented the biblical characters Jonathan and David as models of fraternal
brotherhood. Three character traits that they found beneficial to these patriarchs’
relationship were their mutual love for God, their desire to strengthen the other,
and their love for their community - beloved Israel. Therefore, the men deduced
that in order to engage in genuine relationship, the respective parties must have
a genuine love for God, the capacity to avail themselves for the benefit of
another, and a desire to effect change in the community. “These characteristics,”
they asserted, “can only be achieved if the focus or purpose of a relationship is to
encourage one’s relationship with God.” Their rationale was that only in the
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presence of God can two beings grow to the place of vulnerability where an ethic
of self-abnegation and self-sacrifice can be developed for the benefit of others.
Session Five: Functioning In the Family
The object of this session is to discover how our faith can or should
positively impact our function in the family. We began the session with the
following question: If there is a role, then what role is a man supposed to play in
his family? Addressed to the entire group, the question elicited several responses
that included priest, partner, papa, provider, and visionary. Interestingly, many of
them said that the man is supposed to be the “head.” When asked what it meant
to be the “head”, they agreed that, as men, they were to be the spiritual leader. I
asked if there was some hierarchy involved in their concept of “spiritual
leadership.” There were at least two gentlemen who believed that “headship"
meant that the “buck stopped” with them. One man expressed, “God will hold me
responsible for the direction of my family.”
“What is the basis of your belief?” I asked. He, along with others, retorted,
“ the Word.” They cited texts such as 1 Corinthians 11 and Ephesians 5:22-23
as authoritative sources for their “ordained function” in the family.
I raised the question: “Does your function in the family somehow
subjugate your wives to a second class status?” Rather defensively, many of
them responded, “No, there just has to be some order.” “Well, why would the
buck not stop with the both of you, since you are ‘ bone of bone and flesh of
flesh’?"
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Some of the men said that there must be someone who gives direction;
however they conceded that leadership is often “fluid.” In other words, there are
times when husbands give leadership and there are times when wives provide
leadership. This type of exchange adds more than it detracts from the
functionality of the family. In fact, it could very well be a definition of partnership,
one of the components of the man’s function in the family.
They were reminded of another role that they highlighted- “priest”. They
defined priest as a steward or keeper of the faith - one who keeps God and godly
principles before the family. I asked the group if they had been diligent in fulfilling
the role as priest. All but one had to admit that it had been their wives who had
given leadership in this area. Interestingly, someone remarked “I suppose
fluidity in the priestly role wasn’t all that bad; honestly, 1 would not be here today
if it were not for my wife.” Many of the men agreed.
“Well, then,” I asked, “what other Scriptures might highlight the functions
of a man in his family?”
As an exercise, I separated the men into three groups. I asked them to
look at John 5: 20; 10:17; 14:28; 14:31; and 17:4. Though these scriptures
speak of interaction between Jesus and God the Father, I asked them to see if
they reveal principles for how the marital relationship could function. This was to
be done without exegesis, but simply to examine how the Father and the Son
related to each other.
When released from theological interpretation, they came up with three
basic themes for relationship:
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• Husbands and wives are to share mutual love
• Husbands and wives have different roles and accomplish different
functions in the marriage
• Though they have different roles, husband and wife are equal, as the
Father and Son are equal.
John, a husband and father of three, interjected, “I suppose it would
take God the Father to be the priest of my home, in order for my wife and I to
function like that.”
We ail agreed that it is possible if that is something that the couple wants,
but that it would have to be a vision for the couple. Speaking of vision, we were
reminded that we chose the role of “visionary” as integral to the function of a man
in his family. With that in mind, I gave them an assignment to write a vision
statement for their family (Appendix C). In partnership with their wife and
children, they were to discuss and record a vision that they would live by. This
was meant to give them a sense of purpose, a creed, if you will, by which to live
and function as a family.
Session Six: Men in the Life of the Church
The objective of this session was to construct a working theology for the
function of men in the church. The men started the session with praise and
worship. We participated in the praise service with our youth. The youth were
participating in their worship service, and I felt that it would be a good opportunity
for the men to show their support and provide a ministry of presence.
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Interestingly, the youth were not excited about the praise service, but when they
observed the enthusiasm of the men, they were willing to follow an example. The
men unconsciously took responsibility for leading the young people in worship. It
appeared as though the youth, especially the boys, became more demonstrative
in their praise and worship. An interesting dynamic, it was as if the adults and
the youth began to feed off one another as they worshiped God. After praise and
worship, we dismissed ourselves from the worship service. We then proceeded
to the room where we would have our session on “Men in the Life of the Church.”
As a review, I asked the men for their assignments. They were to bring
their vision statements and a book, and explain why they were reading that
particular book. This was done in an attempt to foster affection for reading and
expansion of their knowledge base.
Continuing to explore our perceived function in the church, we first had to
determine our definition or understanding of the church. Opening the floor for
general discussion, the men offered the following adjectives to describe the
church:
• Meeting place
• Place of worship




• Body of Christ
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When asked what informed these descriptions, they indicated that the
descriptions came from the host of sermons that they had heard. They came to
these conclusions as a result of their reflections upon the Scriptures.
In light of the descriptions that they offered, I asked them to suggest the
function(s) of the church. The list was as follows;
• To serve
• Meet needs
• Teach the Word
• Facilitate Righteousness
• Transform “Right Living”
• Feed the hunger
• Set the captives free
• Minister to the whole needs of the people
• Omnipresent in all facets of life
• Praise and fulfill God’s purposes
• To run the world
After exploring some definitions and functions of the church, as a visual
exercise, I asked the men to draw the form of a human body on the board and
indicate which function of the body the men were best suited to perform. Using
the Apostle Paul’s description of the people of God as the Body of Christ, I
wanted to know how these men would define their role in the church.
Interestingly, the men came to a general consensus that they would best function
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as the heart. They reasoned “If we are the heart, we can be a vital presence
throughout the body of Christ.”
Historically, men have been leaders in the church. One of the men in the
group said “The men used to run things.” Many of the group participants had
memories of tyrannical deacons who were a menace to the clergy. It was “the
men” who made the business decisions for the church. One man asserted “The
men always counted the money.” They seemed to recall a strong presence of
men in the church. I then asked the question: “What happened to the Black
men?”
Their answers were many. Hypocrisy was the number one answer. The
group felt that men could not deal with the inconsistency of how persons acted in
church and how they acted in their day to day lives. Secondly, there was the
inconsistency of the leadership - specifically, preachers and deacons. There
were always rumors or general knowledge of indiscretions committed by those
who were charged with setting moral examples. Other reasons for the absence of
men were listed as follows:
• Other interests
• Using of women
• Finances
• Irrelevance of the church
• Preacher got the money
• Ego of the preacher and the men
• Desegregation
98
• Industrialization ( More money/less need for God )
• Church diminished as social center of the community
• Spiritual deception
In light of these issues, I asked the question: “What is the purpose of the
men of this church?” The answers centered on accountability and requirements.
“We are to combat lack of purpose and give men responsibility.” A word for it was
discipleship. Many in the group agreed that we must become responsible for
enriching the lives of other men and for nurturing them in the faith.
The men could sense a general condition of apathy even among the men
who regularly attended our church. In this session, they began to talk about
practical steps toward combating the issue. They suggested that the following
action steps be taken when men joined our church:
• Greet the brother deliberately and sincerely
• Exchange phone numbers
• Shake hands and hug
• Slowly and methodically mentor
• Give men a sense of purpose
Ultimately, what was beginning to develop was a male assimilation
process. We were not able to solve the problem that night. But as an
assignment, we were going to return to the next session with three practical ways
of assimilating men into our congregation.
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Session Seven; Developing A Community Ethic
From our last session, we continued to explore methods of reaching and




• Male focused programs ( Special services)
• Fellowships
• Men’s day programs
• Talent and assessment
• Life application classes
Though our assignment was to identify three practical ways to assimilate
men into our congregation, the group identified at least eight areas or entry
points that could facilitate the inclusion of men into our church community.
However the issue remained: ’’What would be our purpose in reaching and
retaining these men?” The men cited our church’s vision as a point of departure:
“To be a City of Hope where persons will impact and transform this present world
into the Kingdom of God. “ In essence, our purpose in reaching and equipping
men would be to impact and transform the lives of others. The immediate areas
of influence would be our church and local communities. As a group we sought a
practical approach to influencing our community. To that end, the men came up
with three practical approaches.
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The first approach would be to assimilate new men into the congregation.
Employing a combination of the aforementioned techniques for reaching the men
would accomplish this task. Second, we would provide opportunities for
discipleship. A rather broad term, discipleship implies influence. It is an attempt
by one person to intentionally share his faith and lifestyle with another. Finally,
the men would focus on community partnerships that would allow them to impact
an issue in the community.
The issue that the men chose was a lack of male presence in the
community. Phil, a recent graduate of a local university, stated,” The root of
many of our communities problems is lack of male presence-our children need
for us to be present.” Phil’s insight sparked discussion of a variety of ways that
men could be present, and thus earn the right to influence our children and
youth. The men expressed the belief that this type of “presence” would have
long-standing impact upon our communities.
The result of this analysis was the assembling of three distinct task forces
charged with the development and implementation of the three practical
approaches. Assimilation, discipleship and a ministry of presence would be our
approach to impacting and transforming our communities. These three
approaches presuppose evangelism. There must be evangelism before there is
assimilation.
Post - Module Activity
Upon the completion of the seven-module process, I chose seven men to
participate in the one to one discipleship processes. As indicated earlier, we
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used Neighbor’s The Arrival Kit: A Guide for Your Journey in the Kingdom of
God. Though the material was not inherently Afrocentric, it was useful as a point
of departure for spiritual discussion. Further, it was a vehicle for the journey that
was to take place among the pilgrims. As the material was engaged, it gave the
participants an opportunity to explore God and one another.
Because there were seven individuals who were concurrently participating
in the discipleship process, there will not be an attempt to provide a thick
description of every session. Instead the results of a general survey of the
process is provided in hopes of gaining a sense of what occurred.
For every disciple the inaugural session was to be used as an opportunity
to get acquainted. To facilitate that process, the disciples were asked to respond
to various questions. Samples of the questions are as follows:
1. As a child, how did you experience your family?
2. Whom do you feel closest to in your family?
3. How did your family experience God?
4. Where did you pick up certain values like working hard and the
forgiveness of others?
5. At what points in your life have you felt consistently happy?
6. What do you believe will bring you true fulfillment?
7. Over the years, how has your relationship with God developed?
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Not only did the questions serve as icebreakers, but they also involved the
student in a life assessment exercise. In most cases, answering questions
concerning the meaning and value of one’s life caused them to evaluate what is
most important. In so doing, they were challenged to assess the position that
God holds in their lives. In other words, they had to determine if God was their
first priority.
Interestingly, all the men commented on how at one time they thought that
the acquisition of things would bring fulfillment to their lives. However, in
retrospect they have come to believe that the quality of life is contingent upon a
viable relationship with God in Jesus Christ. Therefore, they were inclined to
engage the discipleship process as a means of enriching their relationship with
Christ.
Every one to one session began with devotion. The disciple and I would
share prayer concerns, and pray for our respective situations. Devotion
appeared to serve at least three obvious purposes. First, it encouraged the
disciple and I to communicate with one another. Regardless of how superficial
the communication, there was the initial effort of self-disclosure and expression
that would prove invaluable. Second, there was the beginning of a level of
mutual trust for one another and God. Together we would learn the importance of
taking our concerns to God in prayer. Finally, in the audible expression of our
concerns to God in prayer, the discipline of prayer was both learned and
cultivated. When encouraged, the disciple became comfortable with his own
style of prayer.
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Following the devotional period, in every session there was an exercise in
Scripture memory. Weekly, the student was asked to memorize and recite two
assigned verses of Scripture. This was done in an attempt to make the Word of
God a part of their everyday lives. Interestingly, the ingestion of Scripture
invariably led to its application in the life of the disciple. Each week, at least two
of the disciples would remark how the assigned Scripture related to the events of
their lives. Many of them relied upon the strength that the scriptures provided to
cope with their present day realities. Therefore, a degree of spiritual formation
took place in that scriptural application was used as a vehicle for situational
transcendence.
Beyond Scripture memory, the sessions consisted of engaging various
topics set forth in the Arrival Kit material (Appendix, I). The material covered
topics such as the reality of regeneration - a new life in Christ, prayer,
forgiveness, purity, servanthood, fellowship, values, Christian lifestyles and the
importance of mentoring. This is just a sampling of the subject matter that was
covered in the eleven-week process. The men would reflect upon passages of
Scripture which pertained to the weekly material, and then reflect upon its
relevance for their lives.
Regardless of the material covered, it appeared as though the men were
most affected when they could find a link between the material and their lives.
Further, when they were able to articulate that link to another individual who was
willing to listen without judgement, spiritual growth occurred. A deeper
understanding of God was not distinct from an understanding of self and others.
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Therefore, as the participants communed with God, engaged in introspection,
and dialogued with one another, spiritual formation occurred.
As post module activity, the discipleship session is a way to continue the
process of spiritual formation indefinitely. As men complete the process, the





The immediate goal of this project was to create an atmosphere that
would facilitate the spiritual and communal transformation of African American
men. In so doing, men would be prepared to assume positions of spiritual
leadership and become positive influences in their families, church and
community. After assessing the impact that the program has had upon the lives
of the participants, it is clear that the goal was achieved. Their relationships with
God and one another have been enhanced. Further, many of the men have
become active in what could be called spiritual pursuits, and are actively involved
in the development of other men. Finally, the perception of the participants is
that they have grown spiritually.
In the evaluation of the project, one of the questions asked was, “ What
would you like to see become of this program "(Appendix I)? Unanimously, the
respondents indicated that they wanted to see the program continue in some
capacity. The results of the narrative project evaluation are as follows;
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A Narrative Evaluation of the Sessions
Session One: The Unique African American Man
The Unique African American Man session was effective in that it
empowered the men to define themselves instead of accepting societal
definitions. When we began, I do not believe that they were aware of just how
great an influence the world has had upon their self-perception. That the men
might reflect upon the systematic ways in which Black men have been defined in
America, I asked them to read Let’s Make a Slave by Willie Lynch (Appendix A),
a treatise for slave masters interested in the domestication of the Negro. Though
slave masters employed these methods of socialization hundreds of years ago,
the processes of enslavement still affect the identities of African Americans
today. Further, these processes have also impacted how society attempts to
define African Americans today, especially men. However, by simply making an
attempt to identify themselves, many of the men were empowered to articulate
their identity and embrace a new reality. The culminating exercise for the first
session was for the men to write down their individual self-image (Appendix B).
One of the men (whom we will call Ed) who participated in the exercise wrote the
following:
“I believe my image today is that of a person who is humble, kind,
trustworthy, dependable, loving and caring. Each day I try to reflect God’s
character, knowing that God cared for and loved me enough to create me in His
likeness. Though, right now, I am struggling with being patient and waiting on
God to move in certain areas of my life.
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In this society, to be a strong Black man in this day and time is not easy.
There are so many obstacles for the Black man to overcome before being
accepted in this society. But I have learned to accept myself; to be a strong
Black spiritual man is a difference in understanding. I must know who my God is
and where I came from, being a new creation in Christ. This gives me hope and
assurance that He protects, provides for, loves and forgives me when I fall short
of life's demands.
My vision is to see thousands of men who are surrendered, committed
and obedient to do the work that God has called men to do. If we are God’s
workmanship, then we need to be trained up in righteousness, holy and pleasing
before God. I can see black men standing up and taking our rightful place in
God’s house, our homes and in the community.”
This was written by a man who was cross - addicted to alcohol and
cocaine, a college dropout, and by his own admission, irresponsible. However,
he has truly become a “new creation” in Christ. Though historically, he has
carried and identified with his past failures, it appears as though he understands
that he does not have to be defined by those failures. Instead, as evidenced in
this exercise, he has begun to adopt a self-image that allows him to embrace his
person and envision his destiny. Ed is an example of many of the men who
began to identify with positive qualities that they uniquely possess.
Faith of Our Fathers
The goal of this session was simply to discover the impact that fathers
have had upon our development as black men. The objective was achieved in
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that the group discussed various ways that their fathers have impacted them.
The employment of the role-play was pivotal for the discussion, because it
allowed many in the room to get in touch with feelings they held toward their
fathers.
Not only did the men get in touch with their feelings, but they also risked
sharing their feelings with other men. This was no small achievement. Because
of the sensitive nature of the topics discussed, it was clear that, for many, this
was the first time they had openly wrestled with their deepest emotions. This type
of vulnerability was therapeutic if not cathartic in itself. Some of the men were
surprised, yet seemingly relieved, that they were not alone in their struggles, nor
were they rejected for voicing them.
Equally impressive was the fact that some of the men committed to make
attempts to communicate with their fathers. It was the consensus of the group
that in order for them to have healthy lives, if at all possible, they needed to
resolve relational issues with their fathers. For some, communication would be a
crucial first step. For others, communicating at a deeper level, leading to acts of
forgiveness and reconciliation, would be crucial.
In light of the introspection that occurred, with commitments to enrich
paternal relationships, I believe that the objective of the session was achieved.
Unanimously, the men concurred that their relationships with their fathers have
had a great impact upon their development as men. Further, many of the men
believed that the interaction they had with their fathers influenced their spiritual
development. They concluded that their perception of God as Father, the
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importance they place on spiritual matters, and their ability to receive guidance
from male pastors may be linked to the way they related and relate to their
fathers. One gentleman stated, “My awareness of how my paternal relationship
has impacted my relationship with God, inspires me to make amends with my
father.”
Session Three: African American Male Spirituality
The success of African American Male Spirituality began as the men
reflected upon the ways in which they have observed other men express their
spirituality. Their attempt to define spirituality was fruitful. It shed light on the
various actions that men take in an attempt to transcend their existing
circumstances. Moreover, it helped them to articulate the futility of such
attempts apart from God.
They addressed issues of guilt, loss of control, and fear of change, all of
which stood as obstacles to their relationship with the divine. In addressing
these issues, the men were able to voice some of the inadequacies they felt. In
so doing they discovered that they were not alone in their journeys. Many of
them in the room had faced some of the same challenges regarding their
spirituality.
Interestingly, as they talked about their relationships with God, they began
to build a sense of community. I believe that the men were involved in the
formation process as they shared their stories. As they shared, the men began to
raze barriers that stood between them and God. When they began to relate with
one another, they discovered new ways of relating to God.
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For many, spirituality became more than simply a process of doing, but a
way of being in relationship. The success of this particular session was that the
concept of relatedness was valued over and above the need for spiritual activity.
In other words, the men realized that they did not have to act spiritual, that
spiritual formation was achieved through a relationship with God and community.
Further they realized that the relationships, both human and divine, could be free
of guilt and condemnation and full of love and acceptance. This perspective
increased their desire to be in relationship with God and to offer that relationship
to others.
Session Four: Developing Male Relationships
In evaluating this module, it was clear that the process of relatedness and
transformation was sustained. The objective of the session was to evoke a need
and develop an ethic for the care and camaraderie of male to male relationships.
At the outset, the need for male relationships was acknowledged. Unanimously,
the men expressed the desire for genuine male relationships. However, many of
the vehicles employed in an attempt to foster relationships were deemed
inadequate. The group noted that men often substitute participation in activities
such as sports, business meetings, and recreation for genuine interaction.
However, for the men to identify the fear of vulnerability as the root cause
of such “male hiding” was pivotal. They recognized that the walls that had been
constructed to protect them from pain, were often the primary barriers to their
participation in nurturing support systems. Therefore, the group was compelled
to identify ways of breaking free of their social bondage.
Ill
The group determined that at least three things had to occur in order to
ensure that male relationships are developed. First, men had to admit their need
for healthy male relationships. Second, men had to risk being vulnerable so that
trust can be developed. Finally, men in the church had to create an atmosphere
where self-disclosure is affirmed and honored.
Interestingly, what they described had already occurred over the past
three sessions. They had actually experienced what they were seeking to
create. During this session several of the men expressed their appreciation for
the solace they had experienced within the group. In addition, they affirmed one
another for the impact they made upon each other’s spiritual lives. Because of
their honesty and vulnerability, they developed trust. Furthermore, each earned
the right to influence the life of the other. Thus, the men committed to cultivating
this type of atmosphere within the church. To that end, I feel that this session
was beneficial.
Session Five: Functioning in the family
The intent of this session was to explore how faith can or should
positively impact the function of men in their families. The objective was met in
that the men were asked to consider the role that men should play in the family.
In addition, as men of the Christian faith, they were encouraged to evaluate their
roles in their families.
Initially, the description of their roles bordered on patriarchy - asserting the
supremacy of the father. There was even an attempt to provide scriptural
support for such a view. However, after discussing the realities of how many of
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them functioned as fathers and husbands, the group was open to embrace a
more egalitarian perspective. In reality, they were living in homes in which both
the husbands and wives gave leadership, and in some cases the wife’s
leadership was primary. They came to the conclusion that providing leadership
to the family did not denote lordship over the family. Instead they claimed
functions of leadership such as visionary, priest, and professor, which were roles
of empowerment. They can be characterized as roles of empowerment when
they provide direction to other members of the family. For example, when the
men solicited the input of their family members to create a vision/mission
statement, the family was given a sense of purpose and empowered to chart the
household direction. In addition, the exercise promoted partnership, for the
creation of the statement was a collaborative effort.
Many of the men were honest in their admission that they felt ill equipped
to provide leadership to their families. However, they were encouraged to
assume responsibilities that are crucial to the maintenance of a sound family
environment.
Session Six; Men in the Life of the Church
The objective of this session was to construct a theology for the function of
men in the life of the church. It was an opportunity for the men in the group to
evaluate the presence of males and their participation in the life of the
congregation. Their analysis created the need for the men to take action.
This session was a success for the following reasons. First, the men
identified the lack of male presence and participation in the church. Secondly,
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they were resolved to take concrete steps to alter the situation. In essence,
spiritual formation moved from theory to praxis. The men developed methods for
assimilating men into the church, enlisting the gifts of men who were presently
inactive, and empowering them to influence the lives of other men. The
discipleship program was a by-product of this particular session. The men were
inspired and empowered to take responsibility for their brothers and constructed
vehicles to ensure their efforts were sustained. Therefore, a legacy of
responsibility was engendered that would transcend the life of this program.
Furthermore, the men were poised to impact the community at large.
Session Seven: Developing a Community Ethic
The objective of this session was to evoke an interest in and construct an
ethic for positively impacting the community. After some analysis, the men
concluded that central to the trials in our community was the absence of positive
Black male role models. Therefore, the motivation for equipping men spiritually
and practically within the church was so that they might impact the surrounding
community.
The group determined that assimilation, discipleship, and ministry of
presence would be the methods by which they would impact the community. The
assimilation process included but was not limited to providing different entry
points - areas of involvement that would attract and retain the male population.
Secondly, the discipleship component consisted of encouraging men to disciple
other men so that they could influence them for service in the community.
Thirdly, the ministry of presence consisted of seizing opportunities in which men
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can display their solidarity and concern for community affairs. Such events may
include acting as hall monitors in high schools, participating in story telling events
at elementary schools, or participating in evangelism events. All of these
methods were practical approaches to influencing the community that were
achievable and measurable. Therefore, the success of this session was evident
in that the men accepted responsibility, planned a course of action and were
empowered to become agents for change.
Post Module Activity: The Discipleship Component
The discipleship program was the culminating process that encompassed
every facet of the spiritual formation process. It took into account Christian
identity, the nexus between relatedness and spiritual formation, and
empowerment.
The emphasis that the discipleship sessions placed on Christian principles
and spiritual disciplines was central to the formation of Christian men. In being
spiritual and seeking transcendence, it was important for the men to embrace
both their Christian and African identities. Both are inextricably bound if one
happens to be both Black and Christian, for the appreciation of both inspires a
healthy self-image. The men who participated appeared to take pride in being a
part of a program that would develop them spiritually and give them an
opportunity to strengthen their Black brothers. In seemed to inspire them
because as one gentleman stated, ’Tm doing this for more than myself; I’m
preparing to liberate a people.” There was a sense of community.
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In keeping with community, the one to one interactions were extremely
beneficial for spiritual and relational development. Because of the personal time
spent with each disciple, issues and concerns could be addressed that might
otherwise be overlooked. On countless occasions, the men were able to share
their fears, triumphs, and concerns. Not only were their concerns listened to, but
they were taken to God in prayer. For many, this was their first time sharing real
issues with another man, and having that man intercede on their behalf. This
simple act was the catalyst for much spiritual and relational growth.
It appeared as though many men gained an appreciation for relationships, both
human and divine. Further, they were encouraged to bond with others and pray
for their concerns. The men learned to seek God for direction in life, not just in
response to overwhelming crises.
Spiritual disciplines such as prayer and Scripture reading were given
special attention, and the fruit of the practice could be readily observed. Most
often, the scripture lesson and assignments intersected with and immediately
impacted the life of the disciple. After twelve weeks, practice in the spiritual
disciplines became a way of life that proved to be most beneficial.
Interestingly, the men were very excited about sharing their experience
with other men. They saw the opportunity to disciple another man as a challenge.
However, most of them felt equipped to meet that challenge. As a result, all but
one of the initial disciples has succeeded in taking another man through the
process.
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It is clear that the men have achieved identity and self-definition in that
they have defined themselves. Countering the images bestowed upon them by
the majority culture, these men created, embraced and sought the actualization
of their images. Regardless of the chosen identity, the achievement of self¬
definition is in their ability to define themselves.
The men also achieved transformation and relatedness. Transformation
occurred as the men experienced a sense of wholeness as they developed
relationships with God and one another. Prior to the program, most of the men
lived their lives in virtual isolation, however after experiencing life in a “beloved
community,” their desire was to be in relationship with others. Because their
activity was centered on Christ, their relatedness was conducive to spiritual
transformation.
Regarding empowerment and liberation, this community of faith has
empowered these men to liberate others. They have found strength in each
other. As a result, they have begun to impact the lives of other men, and
empower them to become liberating agents. It is exciting to see these men take
seriously the charge to “make disciples of all persons.”
They have embarked upon a spiritual journey. Though their journeys may
have begun with personal conversion experiences, the men have been
empowered to define themselves, cultivate relationships, and transform the
world.
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COMPOSITE OF PROGRAM EVALUATION SCORES
Having assessed the effectiveness of each component of the program, I
would like to offer the composite evaluative scores submitted by the participants
of the program. It is the basic evaluation form given to each participant with a
composite of the total scores per question.
Below is an evaluation of the paradigm for spiritual formation of Christian African
American men that empowers them to disciple other men in their Christian faith
and impact their families and community.
0 - Not at All
1 - Somewhat
2 - To a Fair Degree
3 - To a Significant Degree (Good)
4 - To a Great Degree
1. Has what you learned been helpful in comprehending the concepts,
dynamics, and participatory factors of spiritual formation of African
American men?
0 1 2 3 .4
3.98
2. Do you feel that this program has given you an understanding of your role
as a Christian male in the community of faith?
0 12 3 4
3.94
3. Do you feel you have matured spiritually from your participation in this
program?
0 12 3 4
3.89
4. Has what you learned assisted you in your own devotional time and prayer
life with God?
0 12 3 4
3.88





6. Do you think a father’s spiritual perspective has an impact on the spiritual
perspective of the male child?
0 12 3 4
3.89
7. Has your faith been strengthened in your comprehension of your
spirituality as it relates to God and your quest for transcendence?
0 12 3 4
3.97
8. In your perspective, are male to male relationships significant for the
spiritual development of men?
0 12 3 4
4.00
9. Did this program equip you to provide leadership in your family?
0 12 3 4
3.90
10. Because of this program, do you feel better equipped to disciple other
men?
0 12 3 4
3.98
11. Has this program helped you better understand the role of the church in
the community at large?
0 12 3 4
3.98
12. Because of this program, do you feel better equipped to be a leader in
your church?
0 12 3 4
3.98
13. Because of this program, do you feel better equipped to be a leader in
your home?
0 12 3 4
3.99
EVALUATION OF PASTOR’S LEADERSHIP
14. Does the pastor appear knowledgeable in the biblical teachings
concerning empowerment/liberation, relatedness and transformation?
0 12 3 4
3.99
15. Does the pastor demonstrate the modules taught in this program in his
daily/personal ministry?
0 1 2 3 .4
4.00
16. Has the pastor effectively communicated the concepts of African American
male spiritual formation?
0 1 2 3 ^4
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4.0017.What is the most significant concept you have learned or encountered
from this program?
• I am created in God’s image
• My relationship with God creates my identity
• Our cultural make up is a part of God’s divine plan
• My heritage is a gift from God
• Through a loving relationship with God, I am empowered to love
myself and affect those around me
18. How can this program be improved?
• More time for discussion.
• Adding a Part Two to keep the brotherhood and caring support
going amongst the group
19. Would you be interested in continuing this program?
• Yes (Unanimous)
20. Please add any additional comments below.
• I appreciated the openness and guidance.
• I feel I’ve grown mentally and spiritually. I am more comfortable
with looking within than I was before.
• Now I have tools to monitor my behavior and my views.
• I am ready to go to the next level... I’ve been equipped.
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INTERPRETING THE EVALUATION OF THE PROGRAM
The scores of the evaluation of the program were high which seems
indicative of the goals’ being achieved. A series of questions was asked about
the participants’ learning and their evaluation of the leadership of the project.
The scoring was:
0 - Not at All
1 - Somewhat
2 - To a Fair Degree
3 - To a Significant Degree (Good)
4 - To a Great Degree
The lowest composite score for the group’s self evaluation was 3.88. The
highest score was 4.00. Four of the questions registered at 3.98 and at 4.00.
The total evaluative score of the self- assessments ranged from 3.88 - 4.00.
The significant issue, which appears to underscore the objective of the project
being met, is that the highest scores of the group’s evaluation dealt with the four
questions pertaining to self image, leadership and their response to their
immediate leader. The men gave themselves 4.00 on the following four
questions: “Do you feel your self-perception has changed as an African American
man from this program?” “In yourperspective, are male to male relationships
significant for the spiritual development ofmen?” “Does the pastor demonstrate
the modules taught in this program in his daily/personal ministry?” “Has the
pastor effectively communicated the concepts ofAfrican American male spiritual
formation?”
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These scores are indicative of the paradigm created to develop the
spiritual formation of Christian African American men as they relate to
themselves, other men and their community of context.
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CHAPTER SEVEN
REFLECTIONS AND RECOMMENDATIONS FOR FURTHER STUDY
At the outset of the project, the intention was for the men to mature
spiritually so that they might assist others on their spiritual journey. The intent
has become a reality. Fifty five percent of the men who participated in the project
are engaged in some form of spiritual leadership within the church. They have
become deacons, elders, ushers, teachers and committee participants, thus
lending their spiritual influence to the church community. This program has had
a positive impact upon our congregation. The pool of men who are available and
eligible to hold leadership positions has increased. Further, the heightened
visibility of men in every auxiliary of the church has inspired other men to become
active participants in the life of the congregation. A camaraderie that exists
among the men that was not evident prior to the program. Moreover, there is a
zeal and determination for impacting persons in their immediate sphere of
influence. The results of the evaluations suggest that the men have matured
spiritually, have a greater sense of self, and have assumed responsibility for
empowering others, especially men.
The determination to impact others is readily observed in the continuance
of the discipleship program. Though there have been challenges, even delays in
activity, over fifty men have completed the discipleship process, and the number
continues to grow. Therefore, the program succeeded in forging a legacy. If
progress is monitored and the importance of discipleship is maintained the
development of men should continue.
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As the facilitator, the project was challenging, transforming and inspiring.
By working with the men, I, too, was transformed. Initially, I wondered if it would
be possible to penetrate the multiple defenses of self-preservation that men often
build. However, I discovered that if the men were going to open up, I would have
to model it. Therefore, I had to surrender my defenses before I could encourage
them to surrender theirs. This was not easy, because in my mind I ran the risk of
losing what I perceived to be a level of authority. However, when I gave myself
permission to be the facilitator and not the authority figure, I was able to
participate in the formation process. Furthermore, as I became vulnerable, I
earned the privilege of occupying their sacred space - the areas of their lives that
they held dear.
For many of them, their spiritual and emotional lives were not avenues
that had been frequently traveled by outsiders. However, when intimate a “safe
space” they were willing to share some of their most inmate thoughts. In so
doing, many of us experienced a freedom of expression and acceptance
amongst men that we had not before experienced. It was in that trusting
environment that spiritual formation occurred. The men encountered the love of
Christ in one another, for God was present in that loving community. One of the
most important things that I learned was that men yearn for genuine male
companionship. To be genuine is to be transparent. When there was
transparency, transformation could and did take place. When I was transparent,
transformation took place within me. Men were able to shed their facades, be
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who they were, and embrace their potential. It was liberating. As a result, they
were empowered and compelled to liberate others.
The spiritual formation of African American men is critical. For the
Christian, this formation is a journey that begins with an encounter with Christ. It
is a process or a series of encounters by which the image of Christ is formed in
us. I contend that a healthy self-image is essential for the image of Christ to be
formed in us. The affirmation of one’s identity, especially the identity of the
African American man, must be a central part of any quest to fully engage him
spiritually. The ability to ask, “Who am I?” and have the ability to define one’s
self is liberating. It is a process of knowing God and self, which allows one to be
known. Similarly, spiritual formation is a process of knowing as you are known.
The process is progressive and it is sustained through communion with Christ
and other disciples. Therefore, the process of spiritual formation was engaged
and is being sustained by the men who participated in this program.
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Finally, 1 would like to recommend other issues that would be important for
further study. They are as follows:
1. To study African American men to determine the impact that their
conversion experiences have had upon their spiritual development.
2. To explore the impact of the sociological and economic climate upon
men to seek spiritual engagement.
3. To explore the varying degrees to which men with low incomes and
men with higher incomes seek spiritual affiliation.
4. To study the spiritual development of men who in congregations in
which the senior pastor is a female verses those where they senior
pastor is male.
5. To explore the difference between the spiritual formation of men who
profess Christianity and those who embrace other faiths.





WARNING!!! This speech may be offensive to some, and has been a great
controversy as to whether or not this man Willie Lynch was an actual man, and
whether this speech was actually given. What is stated in it still exists in 1997.
This method is still used to divide and conquer the Black race.
This speech was delivered by a white slave owner, William Lynch in 1712. AND
THE MESSAGE IS STILL TRUE....
Gentlemen. I greet you here on the bank of the James River in the year of our
Lord one thousand seven hundred and twelve. First, I shall thank you, the
gentlemen of the Colony of Virginia, for bringing me here.
I am here to help you solve some of your problems with slaves. Your invitation
reached me on my modest plantation in the West Indies, where I have
experimented with some of the newest and still the oldest methods for control of
slaves.
Ancient Rome would envy us if my program is implemented. As our boat sailed
south on the James River, named for our illustrious King, whose version of the
Bible we cherish, I saw enough to know that your problem is not unique. While
Rome used cords of wood as crosses for standing human bodies along its
highways in great numbers, you are here using the tree and the rope on
occasions.
I caught the whiff of a dead slave hanging from a tree, a couple miles back. You
are not only losing valuable stock by hangings, you are having uprisings, slaves
are running away, your crops are sometimes left in the fields too long for
maximum profit. You suffer occasional fires; your animals are killed. Gentlemen,
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you know what your problems are; I do not need to elaborate. I am not here to
enumerate your problems; I am here to introduce you to a method of solving
them. In my bag here, I HAVE A FULL PROOF METHOD FOR CONTROLLING
YOUR BLACK SLAVES. I guarantee every one of you that if installed correctly IT
WILL CONTROL THE SLAVES FOR AT LEAST 300 HUNDRED YEARS. My
method is simple. Any member of your family or your overseer can use it.
I HAVE OUTLINED A NUMBER OF DIFFERENCES AMONG THE SLAVES,
AND I TAKE THESE DIFFERENCES AND MAKE THEM BIGGER. I USE FEAR,
DISTRUST AND ENVY FOR CONTROL PURPOSES. These methods have
worked on my modest plantation in the West Indies and it will work throughout
the South. Take this simple little list of differences and think about them. On top
of my list is "AGE," but it's there only because it starts with an "A." The second is
"COLOR" or shade. There is INTELLIGENCE, SIZE, SEX, SIZES OF
PLANTATIONS, STATUS on plantations, ATTITUDE of owners, whether the
slave lives in the valley, on a hill, East, West, North, South, have fine hair, course
hair, or is tall or short. Now that you have a list of differences, I shall give you an
outline of action, but before that, I shall assure you that DISTRUST IS
STRONGER THAN TRUST AND ENVY STRONGER THAN ADULATION,
RESPECT OR ADMIRATION.
The Black slave, after receiving this indoctrination, shall carry on and will become
self - refueling and self-generating for HUNDREDS of years, maybe
THOUSANDS.
Don't forget you must pit the OLD black Male against the YOUNG black Male,
and the YOUNG black Male against the OLD black male. You must use the
DARK skin slaves against the LIGHT skin slaves, and the LIGHT skin slaves
against the DARK skin slaves. You must use the FEMALE against the MALE,
and the MALE against the FEMALE. You must also have your white servants and
overseers distrust all Blacks. But it is NECESSARY THAT YOUR SLAVES
TRUST AND DEPEND ON US. THEY MUST LOVE, RESPECT AND TRUST
ONLY US. Gentlemen, these kits are your keys to control. Use them; Have your
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wives and children use them, never miss an opportunity. IF USED INTENSELY
FOR ONE YEAR, THE SLAVES THEMSELVES WILL REMAIN PERPETUALLY
DISTRUSTFUL. Thank you, gentlemen.
LET'S MAKE A SLAVE
By: The Black Arcade Liberation Library 1970
It was the interest and business of slaveholders to study human nature, and the
slave nature in particular, with a view to practical results. I and many of them
attained astonishing proficiency in this direction. They had to deal not with earth,
wood and stone, but with men and by every regard they had for their own safety
and prosperity, they needed to know the material on which they were to work.
Conscious of the injustice and wrong, they were every hour perpetuating and
knowing what they themselves would do. Were they the victims of such wrongs?
They were constantly looking for the first signs of the dreaded retribution. They
watched, therefore, with skilled and practiced eyes, and learned to read with
great accuracy, the state of mind and heart of the slave, through his sable face.
Unusual sobriety, apparent abstractions, sullenness and indifference-indeed,
any mood out of the common was afforded ground for suspicion and inquiry.
Frederick Douglass
LET'S MAKE A SLAVE is a study of the scientific process of man breaking and
slave making. It describes the rationale and results of the Anglo Saxons' ideas
and methods of ensuring the master/slave relationship.
LET'S MAKE A SLAVE "The Original and Development of a Social Being Called
"The Negro."
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Let us make a slave. What do we need? First of all, we need a black nigger
man, a pregnant nigger woman and her baby nigger boy. Second, we will use the
same basic principle that we use in breaking a horse, combined with some more
sustaining factors. What we do with horses is that we break them from one form
of life to another, that is, we reduce them from their natural state in nature.
Whereas nature provides them with the natural capacity to take care of their
offspring, we break that natural string of independence from them and thereby
create a dependency state, so that we may be able to get from them useful
production for our business and pleasure.
CARDINAL PRINCIPLES FOR MAKING A NEGRO
We fear that our future generations may not understand the principles of
breaking both of the beasts together, the nigger and the horse. We understand
that short range economic planning results in periodic economic chaos, so that to
avoid turmoil in the economy, we are required to have breadth and depth in long
range comprehensive planning, articulating both skill sharp and perceptions. We
lay down the following principles for long range comprehensive economic
planning.
Both horse and nigger are no good to the economy in the wild or natural state.
Both must be BROKEN and TIED together for orderly production.
For orderly future, special and particular attention must be paid to the FEMALE
and the YOUNGEST offspring.
Both must be CROSSBRED to produce a variety and division of labor.
Both must be taught to respond to a peculiar new LANGUAGE.
Psychological and physical instruction of CONTAINMENT must be created for
both.
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We hold the six cardinal principles as truth to be self-evident, based upon the
following discourse concerning the economics of breaking and tying the horse
and the nigger together, all inclusive of the six principles laid down. NOTE:
Neither principle alone will suffice for good economics. All principles must be
employed for orderly good of the nation.
Accordingly, both a wild horse and a wild or natural nigger is dangerous even if
captured, for they will have the tendency to seek their customary freedom, and in
doing so, might kill you in your sleep. You cannot rest. They sleep while you are
awake, and are awake while you are asleep. They are DANGEROUS near the
family house and it requires too much labor to watch them away from the house.
Above all, you cannot get them to work in this natural state. Hence both the
horse and the nigger must be broken; that is breaking them from one form of
mental life to another. KEEP THE BODY; TAKE THE MIND!
In other words, break the will to resist. Now the breaking process is the same for
both the horse and the nigger, only slightly varying in degrees. But as we said
before, there is an art in long range economic planning. YOU MUST KEEP
YOUR EYE AND THOUGHTS ON THE FEMALE and the OFFSPRING of the
horse and the nigger.
A brief discourse in offspring development will shed light on the key to sound
economic principles. Pay little attention to the generation of original breaking, but
CONCENTRATE ON FUTURE GENERATIONS. Therefore, if you break the
FEMALE mother, she will BREAK the offspring in its early years of development
and when the offspring is old enough to work, she will deliver it up to you, for her
normal female protective tendencies will have been lost in the original breaking
process.
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For example, take the case of the wild stud horse, a female horse and an already
infant horse and compare the breaking process with two captured nigger males
in their natural state: a pregnant nigger woman with her infant offspring. Take the
stud horse; break him for limited containment. Completely break the female
horse until she becomes very gentle, whereas you or anybody can ride her in her
comfort. Breed the mare and the stud until you have the desired offspring. Then
you can turn the stud to freedom until you need him again. Train the female
horse whereby she will eat out of your hand, and she will in turn train the infant
horse to eat out of your hand, also.
When it comes to breaking the uncivilized nigger, use the same process, but vary
the degree and step up the pressure, so as to do a complete reversal of the
mind. Take the meanest and most restless nigger, strip him of his clothes in front
of the remaining male nigger, the female, and the nigger infant, tar and feather
him, tie each leg to a different horse faced in opposite directions, set him afire
and beat both horses to pull him apart in front of the remaining nigger. The next
step is to take a bullwhip and beat the remaining nigger male to the point of
death, in front of the female and the infant. Don't kill him, but PUT THE FEAR OF
GOD IN HIM, for he can be useful for future breeding.
THE BREAKING PROCESS OF THE AFRICAN WOMAN
Take the female and run a series of tests on her to see if she will submit to your
desires willingly. Test her in every way, because she is the most important factor
for good economics. If she shows any sign of resistance in submitting completely
to your will, do not hesitate to use the bullwhip on her to extract that last bit of
bitch out of her. Take care not to kill her, for in doing so, you spoil good
economics. When in complete submission, she will train her offsprings in the
early years to submit to labor when they become of age. Understanding is the
best thing. Therefore, we shall go deeper into this area of the subject matter
concerning what we have produced here in this breaking process of the female
nigger. We have reversed the relationship. In her natural uncivilized state, she
would have a strong dependency on the uncivilized nigger male, and she would
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have a limited protective tendency toward her independent male offspring and
would raise male offsprings to be dependent like her. Nature has provided for this
type of balance. We reversed nature by burning and pulling a civilized nigger
apart and bull whipping the other to the point of death, all in her presence. By her
being left alone, unprotected, with the MALE IMAGE DESTROYED, the ordeal
caused her to move from her psychological dependent state to a frozen
independent state. In this frozen psychological state of independence, she will
raise her MALE and female offspring in reversed roles. For FEAR of the young
males life she will psychologically train him to be MENTALLYWEAK and
DEPENDENT, but PHYSICALLY STRONG.
Because she has become psychologically independent, she will train her
FEMALE offsprings to be psychological independent. What have you got? You've
got the NIGGER WOMAN OUT FRONT AND THE NIGGER MAN BEHIND AND
SCARED.
This is a perfect situation of sound sleep and economics.
Before the breaking process, we had to be alertly on guard at all times. Now we
can sleep soundly, for out of frozen fear his woman stands guard for us. He
cannot get past her early slave molding process. He is a good tool, now ready to
be tied to the horse at a tender age.
By the time a nigger boy reaches the age of sixteen, he is soundly broken in and
ready for a long life of sound and efficient work and the reproduction of a unit of
good labor force.
Continually through the breaking of the uncivilized savage nigger, by throwing the
nigger female savage into a frozen psychological state of independence, by
killing of the protective male image, and by creating a submissive dependent
mind of the nigger male slave, we have created an orbiting cycle that turns on its
own axis forever, unless a phenomenon occurs and re - shifts the position of the
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male and female slaves. We show what we mean by example. Take the case of
the two economic slave units and examine them closely.
THE NEGRO MARRIAGE UNIT
We breed two nigger males with two nigger females. Then we take the nigger
males away from them and keep them moving and working. Say one nigger
female bears a nigger female and the other bears a nigger male. Both nigger
females being without influence of the nigger male image, frozen with an
independent psychology, will raise their offspring into reverse positions. The one
with the female offspring will teach her to be like herself, independent and
negotiable (we negotiate with her, through her, by her, negotiate her at will). The
one with the nigger male offspring, she being frozen in subconscious fear for his
life, will raise him to be mentally dependent and weak, but physically strong, in
other words, body over mind. Now in a few years when these two offsprings
become fertile for early reproduction, we will mate and breed them and continue
the cycle. That is good, sound, and long range comprehensive planning.
WARNING: POSSIBLE INTERLOPING NEGATIVES
Earlier we talked about the non-economic good of the horse and the nigger in
their wild or natural state; we talked about the principle of breaking and tying
them together for orderly production. Furthermore, we talked about paying
particular attention to the female savage and her offspring for orderly future
planning, then more recently we stated that, by reversing the positions of the
male and female savages, we created an orbiting cycle that turns on its own axis
forever unless a phenomenon occurred and reshifts and positions of the male
and female savages.
Our experts warned us about the possibility of this phenomenon occurring, for
they say that the mind has a strong drive to correct and re-correct itself over a
period of time, if I can touch some substantial original historical base. They
advised us that the best way to deal with the phenomenon is to shave off the
brute's mental history and create a multiplicity of phenomena of illusions, so that
each illusion will twirl in its own orbit, something similar to floating balls in a
vacuum.
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This creation of a multiplicity of phenomena of illusions entails the principle of
crossbreeding the nigger and the horse as we stated above, the purpose of
which is to create a diversified division of labor thereby, creating different levels
of labor and different values of illusion at each connecting level of labor. The
results of this is the severance of the points of original beginnings for each
sphere illusion. Since we feel that the subject matter may get more complicated
as we proceed in laying down our economic plan concerning the purpose, reason
and effect of crossbreeding horses and niggers, we shall lay down the following
definition terms for future generations.
Orbiting cycle means a thing turning in a given path.
Axis means that upon which or around which a body turns.
Phenomenon means something beyond ordinary conception that inspires awe
and wonder.
Multiplicity means a great number.
Means a globe.
Cross breeding a horse means taking a horse, breeding it with an ass, and
getting dumb backward ass long-headed mule that is not reproductive nor
productive by itself.
Crossbreeding niggers mean taking so many drops of good white blood and
putting them into as many nigger women as possible, varying the drops by the
various tone that you want, and then letting them breed with each other until
another circle of color appears as you desire.
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What this means is this: Put the niggers and the horse in a breeding pot, mix
some asses and some good white blood and what do you get? You got a
multiplicity of colors of ass backward, unusual niggers, running, tied to a
backward ass longheaded mule, the one productive of itself, the other sterile.
(The one constant, the other dying. We keep the nigger constant for we may
replace the mules for another tool) both mule and nigger tied to each other,
neither knowing where the other came from and neither productive for itself, nor
without each other.
CONTROLLED LANGUAGE
Crossbreeding completed, for further severance from their original beginning; WE
MUST COMPLETELY ANNIHILATE THE MOTHER TONGUE of both the new
nigger and the new mule and institute a new language that involves the new life's
work of both. You know language is a peculiar institution. It leads to the heart of a
people. The more a foreigner knows about the language of another country, the
more he is able to move through all levels of that society. Therefore, if the
foreigner is an enemy of the country, to the extent that he knows the body of the
language, to that extent is the country vulnerable to attack or invasion of a
foreign culture. For example, if you take a slave, and teach him all about your
language, he will know all your secrets, and he is then no more a slave, for you
can't fool him any longer, and BEING A FOOL IS ONE OF THE BASIC
INGREDIENTS OF THE MAINTENANCE OF THE SLAVERY SYSTEM. For
example, if you told a slave that he must perform in getting out "our crops" and
he knows the language well, he would know that "our crops" didn't mean "our
crops" and the slavery system would break down, for he would relate on the
basis of what "our crops" really meant. So you have to be careful in setting up the
new language, for the slaves would soon be in your house, talking to you "man to
man," and that is death to our economic system. In addition, the definitions of
words or terms are only a minute part of the process. Values are created and
transported by communication through the body of the language. A total society
has many interconnected value systems. All the values in the society have
bridges of language to connect them for orderly working in the society. But for
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these language bridges, these many value systems would sharply clash and
cause internal strife or civil war, the degree of the conflict being determined by
the magnitude of the issues or relative opposing strength in whatever form. For
example, if you put a slave in a hog pen and train him to live there and
incorporate in him to value it as a way of life completely, the biggest problem you
would have out of him is that he would worry you about provisions to keep the
hog pen clean. Or take the same hog pen and make a slip and incorporate
something in his language whereby he comes to value a house more than he
does his hog pen, you have a problem. He will soon be in your house.
(Additional Note: = Henty Berry, speaking in the Virginia House of Delegates in
1832, described the situation as it existed in many parts of the South at this time:
"We have, as far as possible, closed every avenue by which light may enter their
(the slaves) minds. If we could extinguish the capacity to see the light, our work
would be complete: they would then be on a level with the beasts of the field and
we should be safe. I am not certain that we would not do it, if we could find out
the process-and that on the plea of necessity." From Brown America, The story
of a New Race by Edwin R. Embree. 1931 The Viking Press You see, that is
documented! The process by which one controls the mind of another or others is
not new. This has been around since Nile Valley civilizations. There is no reason
to think that the only tool used to control blacks that were brought here and
reduced to slaves was the whip and the rope. These evil people took our very
minds. They destroyed our history, our culture and took our language and
removed from our minds, our concept of God. Replacing it was their history,





The men were asked how do they see themselves. Below are some of the
responses I received.
Participant 1
My attributes as a man are:
Responsible, dependable, dedicated, alert, aware, loving, community
minded, doer, provider, loyal, determined and spiritual.
God has created me to be an encourager and supporter. He has blessed me
with many talents and abilities. I am aware of the relational emphasis God has
continued to develop in me. Teaching, praying, organizing and directing are
among the gifts God has bestowed upon me. A father, brother, friend and child
are all aspects of the man God has created me to be.
Pariicipant 2
I am a full-fledged, intellectually gifted, culturally stimulated, dig down deep, go
all out until you drop African American man. Connected to God and sold out on
Christ, there’s no problem I can’t solve no and challenge I can’t meet with God’s
help. I’ve been called to do science better than anyone with my abilities has
done before.
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My vision is to lead a team of ‘sold-out for Christ’ Christian researchers to the
edge of scientific thought, out where the character of God dwells. I will be a part
of a group of scientists dedicated to revealing God by unraveling his many
mysteries to a logical world that needs to see the illogical.
Participant 3
My image is that I am strong yet hesitant to try new things, or get into different
positions. I’m settled in the way I do things, but open to new and better ways to
operate.
My vision for myself is that I need to be the ‘Head of the Household’ by leading
them in the way of God’s word. Start and continue a family devotion in the home,
to put my family in a financial condition where all their needs are met and, to




The men were asked to write a vision/mission statement for their families in
response to defining the role of the male in the family.
Participant 1
Through prayer, planning, communication and love, as a household, we are
striving for spiritual purity financial security and emotional maturity.
Each family member will be surrendered to God and filled with the Holy Spirit,




I, covenant with God and my brothers of the Men’s Council to be
a prayer warrior, student of the Word, and tither. I will lend my faithful support to
all Men’s Fellowship meetings and events with my prayers, promotion, and




MALE DISCIPLESHIP PROFILE SHEET
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Fellowship with other spiritual brothers
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1. The phrase “kingdom of God” could also be referred to as the
2. What does the phrase “fellow citizens with God’s people” mean?
3. What is a father, young man and child?
4. Describe the following: third heaven, second heaven and first heaven.





6. When coming together as fellow believers, who are the “edifiers”?
7. What are the four ways we can respond to the Holy Spirit?
8. What are the three steps that allow the Holy Spirit to take control of your
life?
9. There are three words in the New Testament translated as love. What
does each one mean?
10. What does the word “sanctify” mean?
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11. God’s spirit speaks to us through our ,
, , and .
12. What is a stronghold?
13. What are “soul ties” ? How do we break them?
14. What are idols?
15. What is baptism?
16. Who are the “poor in spirit”?
17. Who are the “meek”?
18. Who are “those who mourn”?
19. Who are “those who hunger and thirst for righteousness”?
20. What is “praying in the Spirit”?
21. What are the three levels of warfare?
22. What does 1 John 1:9 say:
23. Ephesians 2:19 - Therefore
24. I John 2:13 - I write
25. Galatians 3:26-28 - For ye are
26. Philippians 3:20, 21 - Forour
27. Galatians 5:16, 17-This I say
28. Galatians 5:22, 23 - But the
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29. I Corinthians 10 - 13 - There hath
30. Luke 6;38 - Give
31. II Peter 3:9 - The Lord is
32. EzekieM8:12 - Have I any
33. II Timothy 2:11-13- It is a faithful
34. II Timothy 2:15 - Study to
35. Ephesians 6:12- For we wrestle
36. Ephesians 6:17, 18-Take up
37. Galatians 2:20 - For I have
38. I Thessalonians 5:23 - May the very
39. Romans 14: 7,8 - For no man
40. I Corinthians 9:22,23 - To the weak
41. Romans 8:38, 39 - For I am
42. Luke 17:20, 21 - And when he
43. I John 4:13-17 - Hereby know we
44. Ephesians 2:21,22 - In whom all
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45. Take a moment and absorb all that you have learned and write a short
paragraph of what the program has meant to you.
Congratulations!
You Have Completed The Discipleship Program.
Praise God From Whom All Blessings Flow!
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APPENDIX I
MALE SPIRITUALITY EVALUATION1.) What did you appreciate most about our program?2.) Which session did you find most helpful? Why?3.) Which session did find least helpful? Why?4.) What other activities or topics would have benefited the process?5.) What would you like to see come of this program?
Comments/Suggestions:
151
Below you will find representative samples of the participant’s response to the
aforementioned evaluation.
Participant 11.) The program made me more aware of becoming a complete man
spiritually and as a father and husband. Also it gave me a better insight in
my relationships with others, not judging but realizing that attitudes and
problems may be based on life experiences.2.) All sessions were powerful and helpful. However, the session “functioning
in the family” was very helpful. It gave me a better insight on functioning
as a spiritual husband and father. My relationship with God has enabled
me to see things more clearly.3.) All subjects were helpful. All assisted me in developing as a complete
man.4.) I would recommend men prayer vigils where men come together to pray
(men lock-in). We could end the lock-in with a breakfast. Also men’s
social activities.5.) I would like to see a continuation of this program being taught by other
brothers selected and trained by you. This program was very positive.
Things were taught and said to men that were never said by their fathers.
I feel this program changed lives and help men grow.
Comments/Suggestions: This was a powerful program. I highly recommend it
for all men who are serious about their relationship with God, family and self.
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Participant 21.) I appreciated the genuine concern for the development of the men of the
Ray; by providing a form where one could be transparent and feel secure.2.) Each session had a life of itself which help; however, the most helpful for
me, and I believe was the turning point for the group, was Session #2,
“Faith of our Fathers.” This session demonstrated the fact when brothers
come together openly and express and expose who they are, where they
came from, it is indeed unity. We also learned we all have differences
which have guided is to the men we have become. Understanding,
accepting these differences in each other makes for better male
relationship and support of one another. By knowing the different
backgrounds of each other, we are more able to assist with preventive
maintenance of there should be any signs of withdrawals or backsliding
from one another.
The role playing in each session was an opportunity to see and feel our
brothers in a three dimensional way. If you’re not careful you would see
them for real.3.) Each session had a purpose for those who attended. For each session
had a life of its own; which is based on the persons who were involved in
it.4.) More time.5.) I would like to see this type of program continued. I would like for this
program to infiltrate the Men of Judea. I know this group of men would
most benefit from it although some might be afraid. The results of this
would be immeasurable.
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Comments/Suggestions; These efforts were inspired by the Holy Spirit in the
name of Jesus our Lord and Savior, I look forward to your continuation.
Participant 31.) This class enabled me a chance to come together with real men of God
and be transparent. I was afforded the opportunity to be accepted for who
I am so that we may all began our healing process together. These
sessions were not only for healing ourselves but to learn how to help
incoming men deal with all of their inadequacies and dysfunctional
problems.2.) All of the sessions were equally helpful since each sessions had its own
unique qualities about it. These sessions were very valuable to my
personal life.3.) Does not really apply because each class had such valuable information.4.) More time in each session which would have allowed more time for more
in-depth discussion...5.) I would like to see a mature group of men be formed to inspire and up¬
building the Ray of Hope Christian Church, which will help inspire the men
that are in Christ to stand up and take their rightful place in the church.
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